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the Committee on Byzantine Studies at Harvard University in March of 1998. 
Some of its conclusions can also be found, though in a briefer form, in the 
dissertation of John Lamoreaux, entitled "Dream Interpretation in the Barly 
Medieval Near East” submitted to the Program of Religion at Duke University 
in 1999. As Dr. Lamoreaux makes no reference to my dissertation, I am assuming 
that we both reached similar conclusions independently, after examining much 
of the same material, and that our agreement corroborates the arguments pre- 
sented here. Dr. Lamoreaux's dissertation is on a different topic and conse- 
quently examines our common subjects only in passing; conversely, I treat 
only briefly problems that he deals with in greater detail. 
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with a photo reproduction of Ibn Qutayba's Ankara manuscript; to Erich 
Trapp for supplying me with the unpublished entries of his dictionary in 
progress regarding words that occur in the Oneirocriticon; to Paul Magdalino 
for sending me his then unpublished article "The Road to Baghdad in the 
Thought World of Ninth Century Byzantium"; and to Margaret Ševčenko for 
being an intelligent copy-editor. " 
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for Middle Eastern Studies provided me with a grant to study at the Arabic 
Language Institute of the American University in Cairo during the summer of 
1992. Most of the microfilms of Arabic manuscripts I consulted were purchased 
with a U. S. Department of Education Pre-doctoral Research Award. My 
research would not have been the same without the excellent resources of 
Dumbarton Oaks, where I spent a year as Junior Fellow (1994-95). A Whiting 
Fellowship in the Humanities from Harvard (1995-96) freed me from teaching 
obligations to allow me to write my dissertation in the course of the following 
year. The final corrections to the manuscript were made during a second 
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AUTHOR'S NOTE 


Old Testament passages in Greek are quoted according to the critical text in 
A. Rahlfs, Septuaginta (Stuttgart: Deutsche Bibelgesellschaft, 1979). The New 
Testament passages in Greek are quoted according to the critical text in E. 
Nestle, K. Aland et al., Novum Testamentum Graece (Stuttgart: Deutsche Bibel- 
gesellschaft, 1979). For the translation of passages from both, The Holy Bible: 
King James Version (New York: Ivy Books, 1991) has been used. The Quran 
is quoted according to the text and numbering of verses in M. Pickthall, Tle 
Glorious Koran (Albany: State University of New York Press, 1976) unless 
otherwise noted, and the translations are either from Pickthall, or from A. J. 
Arberry, The Koran Interpreted (London: Oxford University Press, 1964), 
depending on which was judged more understandable in the context of Ihe 
Arabic dreambook where the verse was quoted. 

Arabic terms that are italicized are defined at first usage. Some of them can 
even be found in English dictionaries. 
































































































































































































































































































































































































































































































































































































































































































































CHAPTER ONE 
THE AUTHOR OF THE ONEIROCRITICON AND HIS SOURCES 


In addition to the numerous references to dreams and dream interpretation 
that are dispersed throughout Byzantine literature, two groups of texts 
exclusively dedicated to dreams and oneiromancy survive from the Byzantine 
centuries. The first group comprises theoretical treatises on the nature of sleep 
and dreams, the lengthiest of which are the Christian approach to dreams by 
the bishop of Ptolemais Synesios with its fourteenth-century commentary by 
Nikephoros Gregoras and the two commentaries on Aristotle's views on dreams, 
one by Themistios and the other by Michael of Ephesos. Shorter works are 
John Italos's explanation of the ivory and horn gates of dreams mentioned in 
the Odyssey, Michael Psellos's brief treatise on dreams, and the emperor Manuel 
Paleologos's epistle on dreams addressed to Andreas Asan.' All these texts are 
philosophical in nature and do not concern us here. 

The second group consists of texts that view dreams as a means for predicting 
the future. These can be subdivided into two categories. The first category 
comprises manuals that combine astrology with dream interpretation by 
determining the significance of a dream according to the phases of the moon 
and the position of the stars; they are brief (one or two printed pages each) 
and anonymous.” The second category comprises texts that provide a "key to 
dreams,” consisting of a catalogue of objects or activities that occur in dreams 
and an interpretation of what they mean for the dreamer's future. They are 
longer than the astrological dreambooks. The name of an author usually appears 

' For references to editions of Synesios, Gregoras, Themistios, and Manuel Paleologos, see 
G. Guidorizzi, "I prontuari oniromantici bizantini,” /stituto Lombardo di Lettere. Rendiconti 111 
(1977), p. 136. For references to editions of the works by Italos, Psellos, and Michael of Ephesos, 
as well as a discussion of their contents, see T. Ricklin, Der Traum der Philosophie im 12. 


Jahrhundert. Traumtheorien zwischen Constantinus Africanus und Aristoteles (Leiden, Boston, 
Cologne, 1998), pp. 270-307. 

? Guidorizzi, “l prontuari oniromantici bizantini,” p. 139, mentions six such texts, including 
two unpublished ones. For additional ones, see below, n. 31. 

? There is no technical term in English for this kind of dreambook. The French term [s “clef 
des songes.” For lhe most recent survey of Byzantine dreambooks in this category (a total of nine 
items), and the identification of hitherto unknown manuscripts that afford the opportunity for 
further textual emendations to already published texts, see Th. Dettorakés, “Ta byzantina oneirokri- 
tika: dyo nea cheirographa," Palimpséston 16 (1996), pp. 65-74. 
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CHAPTER ONE 


in the title, though it is almost always a false attribution. The subject of 
study, the so-called Oneirocriticon of Achmet, is a work of this kind. 

The oldest and most extensive work on the interpretation of dreams th 
survives in the Greek language is the Oneirocritica in five books Written. 
Artemidoros in the second century a.D., during the age of the Antonine.’ 
work belongs to a much earlier tradition of Greek dream interpretatio 
According to its preface, the material was collected through research and. 
experience, and from older works on dream interpretation; whose authors 
frequently quoted by name. The representatives of this older tradition live 
much as seven hundred years before Artemidoros's time? The five books 
the Oreirocritica cover three hundred and twenty-four Teubner pages? ^. 

Next in chronological order come the eight surviving Byzantine dreambooks 
They are brief and schematic. Seven of them do not take up more than twent 
pages of the volumes in which they appear. Only the so-called Oneirocriticc 
of Achmet, two hundred and forty-one Teubner pages long, is comparable | 


the work of Artemidoros in length, breadth, and detailed treatment of drea 
symbols." 

























The evidence found in or about the Oneirocriticon does not allow us to dat 
it with great accuracy. Only a terminus post and a terminus ante quem that an 


removed from each other by approximately two centuries can be established 
The work includes a chapter on icons,’ which indic | 















ates that it was compose 
















4 
On Artemidoros and his age, sec e.g., Artemidoros, The Inter 
(rans. and commentary by Robert J. White (Park Ridge, N. J 
Traumbuch, introduction, trans. BS. k 
Stuttgart, 1965), pp. 1 ff. 





pretation of Dreams, introduction, E 
1975), pp. 1 ff. Also Artemido 
and commentary by F.S. Krauss and M. Kaiser (Basel a 


















5 
| On Greek dream interpretation before Artemido 
onirocritica scriptorum reliquiae (Milan 1969) 
6 ne : l 
Most recent critical edition, A; 
1963), hereafter cited as Pack. 


ros, see D. del Corno, Graecorum de 









temidori Daldiani Onirocriticon Libri V, ed. R. Pack (Leipzig, 









Je; op 
Six of them have been studied, dated, and transl 


eee Sane € ated in S. M. Oberhelman, “The Oneirocritic 


i came E antine Eras of Greece: Manuscript Studies, Translation 
s € Dream Books of Greece during the First Millennium a.p., with Gree 


and Engli atz ; of 
I nglish Catalogues of the Dream Symbols and with a Discussion of Greek Oneiromancy. 


ernie een as but is stil] unpublished, is mentioned in Guidorizzi, "I prontuari . 
B E ed D E also abe more recent German translation of the shorte 
Wane 10931 ; ertz, Die Volks-Traumbücher des byzantinischen Mittelalters _ 


8 ý 

Critical edition A 7 1 

chmetis Oneirocriticon | 
on » ed. F. Drex! (Leipzi i 3 
Drex! when identifying quotations in notes and text. a aas 


* Chapter 150, Drexl 105, 12 ff. 









































THE AUTHOR OF THE ONEIROCRITICON AND HIS SOURCES 3 


after the end of iconoclasm and the restitution of icons in 843." 

Three manuscripts from the eleventh century indicate that the Oneirocriticon 
enjoyed a fairly wide circulation before the century's end, providing the 
terminus ante quem. The first of the three is Paris. Suppl. gr. 690, which 
contains an abridged version of the Oneirocriticon and constitutes the oldest 
surviving manuscript of the work. G. Rochefort dated the manuscript between 
1075 and 1085 on the basis of paleography.'' The second is Laurent. Plut. 87, 
8 (11th century), the oldest surviving manuscript of Artemidoros. An eleventh- 
century hand copied two passages from the Oneirocriticon on the margins of 
this manuscript as commentary to passages from Artemidoros with similar 
contents." On the basis of these two manuscripts S. Oberhelman established 
ca. 1075 as the rerminus ante quem for the composition of the work." Sup- 
porting it also is a third manuscript from the eleventh century, Parmiacus 6," 
which is the oldest surviving manuscript of the anthology known as the Flori- 
legium Baroccianum.” A lengthy passage of the Oneirocriticon'^ is excerpted 
in "Aóyoc MA’ Tepi &vunviav" (chapter 24, On Dreams) among quotations 
from the Old and the New Testament, Basil of Caesarea, Gregory of Nazianzus, 
John Chrysostom, St. John of the Ladder, St. Ephraim, Achilles Tatius and a 
letter of Euryviades to Kimon, both Athenians of the fifth century n.c." The 
composition of the Florilegium Baroccianum has also been placed in the 


" Earlier studies on the Oreirocriticon consider the beginning of the reign of Caliph al-Ma'mün 
(813) as a terminus post quem. The caliph is mentioned in the Qreirocriticon seven times (Drexl 
15, 19; 16, 2; 23, 25; 29, 18; 57, 13; 99, 75; 111, 25). 

!! G. Rochefort, “Une anthologie grecque du XIe slècle: Le Parisiis Suppl. gr. 690," Seriptorium 
4 (1950), pp. 3-17. 

? Pack designated thls hand as L'. The passages comment on Artemidoros's theory of dream 
interpretation and can be found on fols. 7r (Drexl 240, 21-241, 17) and 8r (Drexl 240, 9-12), 
corresponding to Pack 16, 10 and 18, 17; cf. Pack, pp. vi-vii; also S. Oberhelman, “Two Marginal 
Notes from Achmet in the Cod. Laurent. Plut. 87, 8," BZ 74 (1981), pp. 326-27, who presents this 
information as his own discovery without reference to Pack. 

!? S. Oberhelman, The Oneirocriticon of Achmet: A Medieval Greek and Arabic Treatise on tlie 
Interpretation of Dreams (Lubbock, Tex., 1991), p. 13. 

" A, Kominés, Patmiaké Bibliothéké, étoi katalogos ton cheirographón kódikón tës Hieras 
Monës Hagiou Ioaunnou tou Theologou Patmou, vol. | (Athens, 1988), pp. 8-12. 

5 M. Richard, Dictionnaire de Spiritualité, vol. 5 (Paris, 1962), s.v. "Floriléges spirituels," 
col. 494 3°, Richard does not explain the reasons for such a date. 

'5 Drexl 1, 16-2, 22. 

" E, Sarpologos, Une traité de vie spirituelle et morale du Xle siècle: le florilège sacro-profane 
du manuscrit 6 de Patmos (Asprovalta and Thessaloniki, 1990), p. 838. The excerpt is identified 
by D. Christidés, “To apospasma tou Sirim sto Florilegium Baroccianum,” Hellénika 43:2 (1993), 
pp. 219-25. ; 





















































4 CHAPTER ONE 


eleventh century. The most recent author, other than Achmet, cited in 
Florilegium is Patriarch Photius (d. 898). The text of the Oneirocriti 
mentions a few financial and administrative terms that confirm its dat 
between 843 and 1075, but it is impossible to narrow down this time Spa 
based on their occurrence. 
The influence that the Oneirocriticon of Achmet exerted on subsequent works 
on dream interpretation was considerable. Dreambooks produced in medieva 
and Renaissance Europe are heavily indebted not only to Artemidoros, 
also to the Oneirocriticon. Its full text was translated into Latin in the twelfth 
century, that is, almost four hundred years earlier than the full text 
Artemidoros, " and through this translation found its way into several Europea 
vernacular languages from the late thirteenth century onward.” The Oneiro 




























e 








'§ "The reason is the difficulty of establishing exactly when a technical term appeared for | 
first time, became obsolete, or changed in meaning. These changes came about gradually, an 
often our archival information is insufficient for drawing a definite conclusion. The terms 
nomismata, miliaresia and folleis (Drexl 208, 19-209, 22), which, in the context of the Oneirocriti 
mean “gold coin," "silver coin" and "bronze coin" respectively. All three terms had been cu 
since late antiquity, but gradually became obsolete after Alexios Komnenos's coinage reform o 
1092. In the passage on coins from the abridgment of Paris. Suppl. gr. 690 (fol. 128v, co 
nomisma has the general meaning of “coin” (which was current even before 1092) and therefor 
cannot be used either to confirm or to reject the dating of 1075-85 ascribed to the manuscript. 
word charistiké in the context of the Oneirocriticon (Drexl 76, 1-3) indicates a royal gift othert 
cash; at least that is the meaning this word has in the tenth-century military treatise attribute 
Constantine Porphyrogenitus; see Constantine VII (attributed to), Three Treatises on Imperia 
Military Expeditions, ed. and trans. J. Haldon (Vienna, 1990), p. 239. Charistiké is also 
administrative term indicating the giving of a monastery to a private person or institulion 
conditional basis for a limited period. Its first known use is in a 908 act of Leo VI (r. 886-9 
though the main evidence comes from a somewhat later period; its last known use is in th 
diataxis of Michael Attaleiates (1077). Paroikos (Drexl 52, 23-24) in classical Greek means - 
"neighbor"; its meaning in the Old and New Testament is "foreign, alien," and in early Chris 
literature “sojourner, temporary resident." From the tenth century through to the end of th 
Byzantine Empire, paroikos signifies a dependent peasant, and this is the meaning of the wor 
it is used in the Oneirocriticon. : 


E 





The complete text of the Oneirocriticon was translated into Latin by Leo Tuscus in 1176; tha 
of Artemidoros, by Janus Cornarius in 1539, i 


? For the influence of the Oneirocriticon of Achmet on Latin and vernacular dreambooks, 
F. Berriot, Exposicions et significacions des songes (Geneva, 1989), pp. 36-42. He dates th 
Anglo-Norman version of the Oneirocriticon in manuscript Berlin 968.Q to the late 13th centur 
For a critical edition of the Middle French version, see M. G. Glover, “Critical Edition of th 
Middle French Version of Achmet ibn Sirin's Oneiromancy Found in MS Frangais 1317. 
51r-106v, Paris, Bibliothèque Nationale, Entitled (cy commence la table des) Exposicions et signifi 
cacions des songes par Daniel et autres exposez,” Ph.D. diss., Birkbeck College, London, | 
(inaccessible to me). On the influence of the Oneirocriticon in medieval and early modern Eur 
see L. Thorndike, A History of Magic and Experimental Science, vol. 2 (New York, 1943), 
290-304; T. Fahd, “L’ oniromancie orientale et ses repercussions sur l’ oniromancie de l' occi 
médiéval," Oriente e Occidente nel medioevo: filosofia e scienze: convegno internazionale, 9 
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criticon is therefore the most important Byzantine dreambook in terms of 
both size and literary impact on the genre of dream interpretation. 

The Oneirocriticon can be dated to the late ninth or the tenth century, à 
period of increased intellectual activity in Byzantium known as the Macedonian 
Renaissance. The role of the classical, Hellenistic and late-antique heritage on 
the literary output of this period has been discussed at length in scholarly 
publications." Determining the Oneirocriticon's sources and especially its 
relationship to the second-century Greek text of Artemidoros can shed further 
light on its character. 

Investigating the sources of the Oneirocriticon is important not only on 
account of the literary impact of the work and its significance for cultural and 
intellectual history, but also because of the potential misunderstandings that 
might arise when contemporary scholars use the text as a source for the study 
of everyday life in Byzantium. Before tapping into the wealth of information 
it provides on the material culture of the Middle Byzantine period and the 
mind and soul of the Byzantine, it is imperative to know where the inter- 
pretations offered in this dreambook came from and what changes, if any, 
they underwent in the process of transmission. 


Earlier Scholarship 


The discussion of the sources and authorship of the Oneirocriticon began in 
1577, when Johann Loewenklau (Johannes Leunclavius, 1533-93) published 
his Latin translation of the Greek text. Loewenklau based hís translation on a 
single Greek manuscript, then in the possession of the Hungarian humanist 
Janos Zsámboky (Johannes Sambucus)” and today in the Osterreichische 


aprile 1969 (Rome, 1971), pp. 347-74; S. Collin-Roset, ed. "Le Liber Thesauri Occulti de Pascalis 
Romanus," AHDLMA 30 (1964), pp. 111-98, The influence of the Oneirocriticon of Achmet on a 
Slavonic dreambook has yet to be determined. The work survives in a Dubrovnik manuscript from 
1520 and is attributed to the prophet Daniel. It is different, however, from other known Old Slavic 
versions of Daniel's dreambook. The immediate ancestry of the Dubrovnik dreambook can be 
traced to a combination of Byzantine and Latin (Italian) traditions (information provided by 
Adelina Angusheva and brought to my attention by Professor I. Ševčenko). 

*' For bibliography on the subject, see ODB, s.vv. “Encyclopedism” and "Renaissance." 

? Johannes Sambucus or János Zsámboky of Nagyszombat/Trnava (1531-84) was à Hungarian 
humanist, physician, and historiographer to the Viennese court. He traveled extensively in laly in 
search of Greek manuscripts. In 1578 his collection of Greek manuscripts was purchased by the 
Imperial Library in Vienna and formed the basis for the Greek manuscript collection of today’s 
Nationalbibliothek. See H. Gerstinger, “Johannes Sambucus als Handschriftsammler," Festschrift 
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Nationalbibliothek (Vindob. philos. et philol. gr. 297), which was copied at 
the beginning of the sixteenth century.? Loewenklau's translation was 
ublished under the title, Apomasaris Apotelesmata sive de significatis et eventis 
nsomniorum, ex Indorum, Persarum Aegyptiorumque disciplina (The “Apote- 
esmata" "^ of Apomasar, or on the Meaning and Consequences of Dreams 

rom the Teaching of the Indians, Persians and Egyptians).” The name of the 
author is given as “Apomasar” on the Greek manuscript itself, but its first 
olio with the title of the work is missing. The specification "from the Indians, 
Persians and Egyptians” was taken from the chapter headings in the Greek 
text. In his twelve-page preface to the translation, Loewenklau briefly explained 
ow he found the manuscript and discussed dream interpretation in ancient 
Greek and Latin literature. He observed that in the text the Arabs were nowhere 
mentioned. The Persians were the “Magians” known from Herodotus; the 
ndians, also called *Gymnosophistae," were known from Plutarch's life of 
Alexander the Great. As for the Egyptians, Loewenklau admitted that he knew 
nothing about their science and sacred literature and would rather not repeat 
he abundant but unscholarly information that was circulating at the time.” 
Loewenklau did not know who the author Apomasar was, but according to 
nformation provided by J. Camerarius, he must have been the Arab scholar 
cnown in the West as Albumasar, “qui vero nomine laphar adpellabatur,” or 
more accurately Abu Ma‘shar Ja‘far b. Muhammad b. ‘Umar al-Balkhi, an. 
Arab astrologer of the ninth century known for his copious quotations in his 
yritings from Indian, Egyptian and Persian sources." Loewenklau notes that 
Albumasar was an Arab and a Muslim, and further remarks that the author of 












































































































ler Nationalbibliothek in Wien (Vienna, 1926), pp. 251-400; idem, “Aus dem Tagebuch des 
aiserlichen Hofhistoriographen Johannes Sambucus (1531-84)," Sirzungsberichte der öster- 
eichischen Akademie der Wissenschaften, phil.-hist. Klasse 248:2 (1965); idem and A. Vantuch, 
‘Die Briefe des Johannes Sambucus (Zsámboky) 1554-1584," Sitzungsberichte der österreichischen 
kademie der Wissenschaften, phil.-hist. Klasse 255 (1968); A. Vantuch, Jan Sambucus (Bratislava, 






















? E, Drexl, Achmets Traumbuch, Einleitung und Probe eines kritischen Textes, Inauguraldis- 
ertation (Freising, 1909), p. 15. For the most recent description of the manuscript, see H. 
nger, Katalog der griechischen Handschriften der österreichischen Nationalbibliothek, 4 vols. 
7 (Vienna, 1961-1994), vol. 1, p. 392. 

F The Greek word apotelesmata literally means “outcomes,” “results”; as a technical term in 
strology it means the results of certain positions of the stars on human destiny. 


* Further specifications: "Depromptus e Io. Sambuci v.c. bibliotheca liber, Io. Leunklavio 
rete. Francofurti, excudebat Andreas Wechelus, 1577. * 


*^ Praefatio, pp. 7-8. 
On Abü Ma'shar Ja‘far b. Muhammad b. ‘Umar al-Balkhi (787-886), see Sezgin, GAS, vol. . 
pp. 139-5] and 328-29; also DSB, s.v. "Abü Ma'shar al-Balkhi, Ja‘far ibn Muhammad." 










































THE AUTHOR OF THE ONEIROCRITICON AND HIS SOURCES 7 


the Greek text could not have been either, even if he was not a Greek, because 
of the obvious Christian character of numerous passages in the book. 
Loewenklau was certain that the true identity of the dreambook's author could 
been found, if only the first folio of Zsámboky's manuscript had not been 
missing. 

The text in Vindob. philos. et philol. gr. 297 begins with the last phrases 
from the fourth introductory chapter of the Oneirocriticon," which is imme- 
diately followed by the interpretation of the first dream symbol, the 
Resurrection of the Dead, according to the Indians, the Egyptians and the 
Persians. The first page of the manuscript, as it now stands, contains the fol- 
lowing chapter headings: “ex tÀv ivõðv punveia nepi avactdcews” 
(From the Indians, Interpretation on the Resurrection); "£k tv avyuntiav 
nepi AVAGTAGEWS OLOLwWS” (From the Egyptians on Resurrection, as Well); 
“EK TOV NEPOOV nepi AvactdoEews” (From the Persians on Resurrection); 
“ek tÀv ivdav nepi napadsetoov” (From the Indians on Paradise). In the 
space left after the third chapter heading, “eK vv repoóv nepi àvaotücecquc " 
(From the Persians on Resurrection), a later hand has added the word 
amopaoapos (Apomasaros), a Hellenized form of the name of Abt Ma'shar, 
which is also repeated in the upper margin of the same page. Many of his 
works had been translated into Greek before the end of the tenth century." In 
** The text begins in the middle of a word: "pov ówetg Kal yàp Kal avtds noriv [síc | 
eiye nóðov npóc tobe 0g0Uc..." (Drexl 3, 17 FE), 

? Only one of these translations has received a critical edition. This is Abü Ma'shar's handbook 
on casting horoscopes entitled Kitáb tahdwil sini al-emawdlid (Book of the Revolutions of the Years 
of Nativities), translated into Greek as Peri tés ton etón enallagés. Only the first five books survive; 
critical edition Abii. Ma'shar, A/binnasaris: De revolutionibus nativitatum, ed. D. Pingree 
(Leipzig, 1967). On the date of the translation, see ibid., p. vill. The Byzantine astrological compen- 
dium, Ta mysteria ton Apomasar (The Mysteries of Apomasar), contains excerpts [rom further 
works by Abū Ma'shar: Book | of the Mysteries discusses elections and seems to be based on his 
Kitab al-ikhtiydrat (Book of Elections) and possibly also his Kitab al-silióm (Book of Lots). Book 2 
(partially published in CCAG, vol. 4, pp. 124-27 and CCAG, vol. 5:1, pp. 142-55), is a work by 
his student Abi Sa‘id Shádháün b. Bahr, who quotes him profusely. The ttle of the Arabic work is 
Kitab mudháàkarát abi Ma'shar fi asràr “ilm al-nufim wa-swdl abi Said Shadhan thu Bahr ‘an 
abi Ma'shar wa-jawabat abi Ma'shar lalm bi-má ajábaliu (Book of the Deliberations of Abii 
Ma'shar on the Secrets of Astrology and the Questions of Abii Sa'id Shüdhün b. Bahr to Abi 
Ma'shar and the Answers of Aba Ma'shar by Which He Responded to Him). See M. Ullmann, Die 
Natur- und Geheimwissenschaften im Islam (Leiden, 1972), p. 323. On the date of the Byzantine 
translation, see D. Pingree, “Classical and Byzantine Astrology in Sassanian Persia,” DOP 43 
(1989), p. 227. Book 3 of the Mysteries consists for the most part of lengthy selections from Abi 
Ma'shar's Kitàb al-madkhal al-kabir ‘ala ‘ilm ahkam al-nujiun (Great Introduction to the Sclence 
of Astrology). The Greek translation of yet another work by Abii Ma‘shar, his Kitab qiránàr 
al-kawákib fi al-burüj al-ithnà ‘ashara (Book of the Conjunctions of the Planets in the Twelve 
Signs) is included in the first book of another Byzantine astrological compendium, the /atroduction 
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them, he refers to the use of horoscopes by the Babylonians, Persians, Indians, 

and Egyptians. Conceivably, someone familiar with Abu Ma‘shar’s predilection 
- Indian, Persian, and Egyptian sources read the first chapters of the 
Oneirocriticon in the acephalous Vindob. philos. et philol. gr. 297, associated 
contents with the Arab astrologer and wrote the name “Apomasaros” in the 
anuscript margin, where Loewenklau subsequently found it. Abi’ Ma‘shar 
was very well known to Latin scholars, because his Introduction to Astrology, 
translated into Latin in the eleventh century, had become a standard textbook 
he Latin West. That is why his name was familiar to Camerarius, Loewen- 
]au's informant. Loewenklau transferred the marginal note of the Greek 
manuscript to the title of his Latin translation, thus making Abū Ma‘shar the 
uthor of the dreambook. 














































We know that Abü Ma'shar did write a book on dream interpretation, but it 





now lost," and there is reason to doubt that the Oneirocriticon is the translation 
f that work. First, the title of the lost dreambook, Kitab tafsir al-manàmát 
in al-nujtim (Book on Dream Interpretation by the Stars), indicates that its 








ontents combined dream interpretation with astrology and explained how to 
nterpret dreams according to the phases of the moon and the position of the 
tars, a method known from texts that survive in Greek manuscripts," but 





lever mentioned in the Orieirocriticon. Second, the Indians to whom the genuine 
yorks of Abii Ma‘shar refer are clearly Hindus, while the Indians quoted in 
e Oneirocriticon are Christians. Third, the Oneirocriticon includes a chapter 
n the interpretation of the planets in the following sequence: Sun, Moon, 








Astrology by Ahmad the Persian (published in CCAG, vol. 2, pp. 123-30). For information on 
€ works of Abü Ma‘shar and their Greek and Latin translations, see Pingree's article in DSB, 
v. “Abū Ma'shar al-Balkhi, Ja‘far ibn Muhammad.” 


? Kitab tafsir al-manàmát min al-nujim ; see Ibn al-Nadim, Kitab al-fihrist, ed. G. Flügel, J. 
Sdiger and A. Müller (Leipzig, 1871), p. 277, 1. 20. Ullmann suggested anew that the Oneirocriticon 

a translation of this work by Abū Ma‘shar, but the text he cited is the Latin translation by 
oewenklau. See Ullmann, Die Natur- und Geheimwissenschaften im Islam, p. 324. 


n For example, Vat. gr. 1056, fol. 116r (published in CCAG, vol. 5:3, pp. 88-90); also, Paris. 
`~ 2417, fol. 165r (published in CCAG, vol. 8:1, pp. 152-53). Both are chapters from longer 
itrological works. Dreambooks that connect the veracity of dreams to the phases of the moon 
rvive in several manuscripts, among them the following: Athen. Bibl. Nat. 1275 (ed. A. Delatte, 
necdota Atheniensia, vol. | [Liège and Paris, 1927], pp. 182-83); Athen. Bibl. Nat. 1350 (ed. 
id., pp. 204-5); Paris. gr. 2315 (ed. ibid., p. 546); Paris. gr. 2511 (ed. ibid., pp. 525-26; and ed. 
: Drexl, Bayerische Blatter fiir das Gymnasialschulwesen 1923, pp. 214-15); Vat. gr. 342 and 
erol. gr. 168 (ed. S. G. Mercati, “Onirocriticon lunare secondo i codici Vaticano greco 342 e 
erlinense greco 168,” BZ 32 [1932], pp. 263-66); Vat. gr. 573. See Guidorizzi, “l prontuari 


niromantici bizantini,” p. 139; also T. Gregory, “I sogni e gli astri,” / sogni nel medioevo, ed. 
em (Rome, 1985), pp. 111-48. 
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Venus, Mercury, Mars, Jupiter, Saturn." In antiquity and the Middle Ages the 
planets were given several different sequences, but the one that appears in the 
Oneirocriticon does not correspond to any of them." These planets were 
evidently listed in the Arabic source used by the Oneirocriticon by someone 
without astrological expertise, according to the order in which he could 
remember them. It is improbable that an accomplished astrologer such as Abü 
Ma'shar would overlook the basic principles of his science. Last but not least, 
the third introductory chapter of the Oneirocriticon, which is missing from 
Vindob. philos. et philol. gr. 297 and is ascribed to the dream interpreter of 
the Persian king, denounces astrology and declares that dream interpretation 
is an easier and more accurate way to predict the future." It is unlikely that an 
astrologer would quote such a condemnation of his art in his own work. 

Loewenklau predicted that the dreambook he translated would not be pleasing 
to good and erudite men," for it is inferior to the dreambook of Artemidoros, 
which is on a similar subject, although Apomasar wrote long after Artemidoros. 
He observed that, like Artemidoros, Apomasar suggested different interpreta- 
tions of a dream depending on the social situation of the dreamer, as well on 
the season of the year and time of day at which a dream was dreamt. Loewenklau 
agreed that although much of the text's contents was pure superstition, it 
should be tolerated, for, as he put it, "Don't we read pagan and foreign texts 
that are filled with superstitions? And don't we forgive their superstitions, 
like a mark on the skin that does not mar the body?" 

Twenty-six years later, in 1603, the Greek text was printed for the first 
time. The editor was N. Rigault (Rigaltius) who published a number of 
dreambooks in a single volume." In his two-page introduction, Rigault admitted 
that he knew little about the author, Achmet. He was an Arab physician, none 
other than the one whose seven books on medicine were mentioned by Gesner, 





? Drexl 129, 12-18. 

? Sce O. Neugebauer, The Exact Sciences in Antiquity, 2nd ed. (Providence, R. 1., 1957), p. 
169. 

" Drexl 2, 25-3, L1. 

5 Artemidori Daldiani et Aclimetis Sereimi f. Oneirocritica. Astrampsychi et Nicephori versus 
etiam Oneirocritici. Nicolai Rigaltii ad Artemidorum Notae (Paris, 1603). This was published “ex 
officina Claudii Morelli," but the same volume, with the same title and contents was printed that 
same year by another Parisian printer, Marcus Orry ("Apud M. Orry”). See V. F. Goldsmith, A 
Short-Title Catalogue of French Books, 1601-1700, in the Library of the British Museum (London, 
1969), nos. 913 and 914. 
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a piece of information which is correct according to [anus Antonius Saracenus 
in his notes to Dioscorides. ^ Rigault added that twenty-six or twenty-seven 
years earlier Loewenklau had published a Latin translation, but the text was in 
several passages corrupt and mistakenly attributed to Apomasar, as Loewenklau 
himself later admitted in his Annales Sultanorum Othmanidarum. Rigault 









concluded: 






And, so that I do not conceal or disguise anything, | have adduced two codices of 
the royal library, but there was nowhere I could obtain the name of Achmet with 
certainty, for they are both axédaAor. Except that in one of the two an inscription 
with the name of Achmet [“Achmetis titulus” ] was placed before the text by a more 
recent hand. Moreover, in the Greek copy, from which Leo Tuscus translated the 
text into Latin and dedicated [his translation] to Hugo Echerianus" around the 
year 1160, the name of the author was missing, as it is possible to deduce from the 
Italian translation by Tricassus Mantuanus. From that translation ] have transcribed 
the prologue which you see here, not because I believe that this prologue was 















* There is no evidence in the Greek text itself that would connect it to medicine, except for the 
fact that in some of its later manuscripts it is copied together with medical texts. This is done in 
Cantabrig. (Trinity College) gr. 1386 (O 8.11, 6102); Paris. gr. 2419; Bononiensis (Bibl. Univ.) 
3632. Rigault's observation only shows how much in his own mind dream interpretation was 
associated with medicine. Konrad Gessner's first volume of the Bibliotheca Universalis, which is 
an index of authors, includes the following entries: "Achmeti opus de proportionibus singularibus. 
Achmeth medici filij Habramij peregrinantium viatica libris septem Graeco sermone descripta. 
Habet eos hoc tempore Venetijs illustrissimus vir D. Diegus Hurtadus à Mendozza Caesareae 
majestatis legatus" (C. Gesner, Bibliotheca Universalis (Zurich, 1545], pt. 1, Quae omnis generis 
authorum nomina cum lucubrationibus singulorum iuxta literarum seriem proponit, p. 3). The 
second entry clearly refers to Abū Jaffar Ahmad b. Ibrahim b. Abi Khalid al-Jazzàr (on him, see 
below, n. 43). I was unable to locate any reference to any other author named Achmet in Gesner. 
The second volume of the Bibliotheca Universalis, the Pandectarum sive partitionum universalium 
libri XXI, sive Bibliothecae Tomus H (Zurich, 1548), contains a classified arrangement of the 
contents of the Bibliotheca and supplements. Only libri 1-XIX were issued; liber XX, which dealt 
with the subject of medicine, was never published; /iber XXI, which dealt with theology, was 
published separately in 1549; see J. Christian Bay, "Conrad Gesner (1516-1565), The Father of 
Bibliography: An Appreciation," The Papers of tlie Bibliographical Society of America 10:2 (April 
1916), p. 66. This means that Gesner never published any further information on ^Achmeth," nor 
did he connect Aba Ja‘far Ahmad b. Ibrahim b. Abi Khalid al-Jazzar with dream interpretation. 

I was unable to identify Ianus Antonius Saracenus, aside from a single reference to one of his 
publications, De peste commentarius (Lyons, 1572); see Short Catalogue of Books Printed in 
- France and of French Books Printed in Other Countries from 1470 to 1600 Now in the British 
» Museum (London, 1924). H. M. Adams, Catalogue of Books Printed on the Continent of Europe, 
74501-1600 in Cambridge Libraries, vol. 2 (Cambridge, 1967), p. 387, mentions a work published 
‘by Johannes Antonius Saracenus, Summa Pont. Leoni X. J.A.S. equitis et oratoris pro repub. 
Senen. (Rome, [1513?]); however, since Janus is not identical to Johannes, and the two works are | 
rather removed from each other in terms of date, place of publication, and subject matter, it is” 
possible that De peste and the Summa were not by the same author. : 
? Sic, instead of “Etherianus,” 
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written by Achmet, for I rather think it is by Leo, but in order that nothing should 
seem to be missing from our edition. 


Soon after the first edition of the Greek text appeared, Barth observed that 
“Achmet, son of Sereim, is not the author of the Greek compilation, but rather 
a barbarian (barbaricus) dream interpreter.” ” Somewhat later, in 1688, Du 
Cange rejected Achmet's authorship of the Greek dreambook." The problem 
was further discussed by Peter Lambeck in his commentary on the holdings 
of the Imperial Library in Vienna, published some seventy years after the 
appearance of the first edition of the Oneirocriticon.”' In discussing cod. 143," 
Lambeck pointed out that Rigault's identification of Achmet based on Gesner 
was wrong. Rigault, according to Lambeck, confused Achmet, a dream 
interpreter by profession, “with Achmet the Syrian, son of Abraham, grandson 
of Khalid, a physician by profession." He then ran a chronological check 

*5 On the second unnumbered page of the preface addressed to the reader following the title 
page: "Achmetis f. Seirim Oneirocritica, nunc primum gracce in lucem edita. Ex bibliotheca Regis 
Christianissimi." 

? Kaspar von Barth, Casparis Barthi Adversariorum commentariorum libri LX (Frankfurt, 
1624), vol. 1, bk. 31, chap. 14. 

i Du Cange, s.v. “Mapodv." 

^! P. Lambeck, Commentariorum de augustissima Bibliotheca Caesarea Vindobonensi, 8 vols. 
(Vienna, 1665-1679), vol. 7, codd. CXLII-CXL VI, cols. 562-88. 

** Today Vindob. philos. et philol. gr. VM] (13th century), which includes the opening chapter of 
the work, entitled “ev óvóuatt tod zatpóc Kal tod vio Kat tod dyiou mvetpatos, PiPatov 
OvelpoKprtiKoy órep ouvAbe kal cuvéetage "Aguet vióc Zypeip, ó dvetpoxpityg too rpadtou 
ovpfovAov Mayov” (In the name of the Father and of the Son and of the Holy Spirit, Book on 
dream interpretation which was put together and composed by Achmet, son of Sérelm, dream 
interpreter to Caliph Mamoun). For a detailed description, see Hunger, Katalog der griechischen 
Handschriften der österreichischen Nationalbibliothek, vol. 1, p. 222. 

? This is Aba Ja'far Ahmad b. Ibrihim b. Abi Khalid al-Jazzür (d. 979). He was from 
Kairouan, Tunisia. His Kitab timdd al-adwiya al-mufrada (Book of Reliance on Simple Medicines) 
and Zád al-musáfir (Supplies for a Traveler) were translated Into Greek presumably by Constantine 
the African. Lambeck must have thought he was Syrian because the title of the Greek translation of 
Zàd al-musáfir in Vindob. med. gr. 30 reads as follows: Atty roAvtpbAntog [sic] n Zópov 
BifAoc. BiflAoc Aeyouévn ta ‘Epddta tod Anodynpobvtoc, avvieOgtoa napa Expov Baybapàp 
tov “EBnv "Exy6n6dp, petapaAnGetoa eic tv 6AAáó6a yAwtray napa Kovotavtivou npo- 
taonkpitov tov ‘Phyivov. Atty PiBAOS hy à néa OpvAAOUPEVN, t| koi LipiKkos evotdxws 
KekAnuevn (This is the famous book of the Syrians. The book called "Supplies for the Traveler,” 
composed by Abü Ja'far b. al-Jazzár, translated into the Greek language by Constantine of 
Rhegion, the protasecretis. This is the long famous book, which is appropriately called Syrian). 
Moreover, the index of the work in the same manuscript is titled Zóvroyua 8éAt0g [SéAtov? ] ex 
Xopov codov 1évouc (Composition of the book from the wise nation of the Syrians). See Lambeck, 
Commentariorum, vol. 6:2, cols. 285 ff. The titles in Vindob. med. gr. 30 can be found in 
Lambeck's description of manuscript 29, which is today Vindob. med. gr. 20. For a recent 
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using chapter 19 of the Oneirocriticon (Drexl 15, 18ff.), where Achmet į 
presented as a dream interpreter to Caliph al-Ma'mün, who died in 833, Lambec 
cited a number of Greek sources, as well as Georgii Elmacini Histori 
Saracenica, published in 1625, that attest to al-Ma'mün's interest in Gree 
learning.” However, Lambeck observed that the Arab revolt that overthrew 
the reigning caliph described in chapter 192 (Drex] 148, 17ff.) fits better int 
the reign of al-Amin, the brother of al-Ma'mün, who was deposed by a 
Ma'mün's revolt in 813. Since in chapter 19 Achmet speaks in the first person 

Lambeck believed that the text furnishes two chronological indications that : 
allow us to date it to the beginning of the ninth century and, more specifically 
to the reign of al-Ma'mün. Lambeck concluded that, as is clear from the 
Oneirocriticon itself, Achmet, though the dream interpreter to the Muslin 
al-Ma'mün, was himself a Christian. He must also have been of Greek origin : 
since he wrote the Oneirocriticon in Greek, a language that al-Ma’min, to - 
whom the Oneirocriticon is dedicated in the first chapter, knew well.” 
; Lambeck went on to comment on three other codices that contain Achmet's 
ext." The last one is the codex that once belonged to Zsámboky, the one from 
vhich Loewenklau had made his Latin translation attributed to Apomasar 
pambeck pointed out that a note àxonGoapoc next to the chapter heading 
EK Tov [Iepcóv repi àvacotáceoc" (From the Persians on Resurrection) 
Dust have been responsible for the mistaken attribution. 

E iuc and ulsde cement! about sient) of 
X ars. One reason for their difficulties was the 
garth of available publications on Islamic history and literature. The last 
olume of Lambeck's Commentarii was published in 1679. Eighteen years 
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» 1994), pp. 134-35 [Greek translation with 
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2, col. 574: “Georgii ini Histori i 
B ener, , col. : orgii Elmacini Historia Saracenica, a 
na Erpenio in Latinam linguam translata, & a Jacobo Golio A.C. 1625 Lugduni Batavorum 
rpenianis Arabice ac Latine in folio edita." i 


The first chapter of the Oneirocriticon does c 
n. Though al-Ma’min was interested in 
k works into Arabic, we have no reason to ass 
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Greek learning and sponsored translations of 
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os. et philol. gr. 162, 287 and 297. 
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(1625-95) appeared." It was published posthumously, its author having died 
two years earlier, and was a work of unprecedented breadth. It is, however, 
marred by errors that are only too easy to criticize today, after three hundred 
years of additional scholarship. Among them, it lists at least three different 
figures by the name of Sirin: first, “Ebn Sirin..., qui a été fort éstimé pour 
l'austerité de sa vie" (no connection with dream interpretation mentioned); 
second, “Abou Abdallah Mohammed Ben Sirin,” also known as "al-Salemi," 
who wrote a dreambook in fifty chapters (Paris, Bibliothèque du Roi, ms. 
1034) based on that of “Abou Ishak al-Kermani"; third, “Mohammed Ben 
Sirin," who made an Arabic translation and commentary of the Greek 
dreambook of Artemidoros." Muhammad b. Sirin was a Muslim scholar of 
the seventh century known for the piety and austerity of his life. From the 
tenth century onward he was credited with the authorship of a number of 
dreambooks. The translator of Artemidoros into Arabic was Hunayn b. Ishaq 
(9th century). D'Herbelot's misleading information passed from one scholarly 
work to the next, and injected confusion into subsequent discussions on the 
relationship of the Greek Oneirocriticon to Arabic dreambooks for more than 
two hundred years. 

Between 1766 and 1782, Lambeck's Commentarii was published again, this 
time augmented and improved with notes by Adam František Kollar (alias 
Colarius, 1718-83). The new editor consulted d'Herbelot and repeated what 
he said, namely, that Ibn Sirin, also known as “Alsalemi,” wrote a dreambook 
(the one that survived in Bibliothéque du Roi in Paris as ms. 1034”) based on 
the work of al-Kirmani. Kollar observed that the Arabic dreambook in fifty 
chapters differed from the Greek Oneirocriticon, which is divided into a larger 
number of chapters, and while Ibn Sirin was an Arab and a Muslim, Kollar 





?? B. d'Herbelot, Bibliotheque orientale, ou Dictionaire universel, contenant generalement tout 
ce qui regarde la conoissauce des peuples de l'Orient (Paris, 1697). The work was reprinted 
several times in the course of the 18th century. 

** A full account of d'Herbelot's entries on dream interpretation and correction of the mistakes 
can be found in Steinschneider,!bn Shahin und Ibn Sirin zur Literatur der Oneirokritik," ZDMG 
17 (1863), pp. 234-35. 


” This is the call number given by d'Herbelot. However, the manuscript had already been 
given a new call number, 1212, and was described under the new call number in the catalogue 
that was current when Kollar was writing. According to Steinschneider, "Ibn Shahin und Ibn 
Sirin," p. 235, d'Herbelot's 1034 had become 1210 (today it is 2742). However, 1210 is titled 
Ta'bir al-Ri'yà and its older number was 4573; 1212 (today 2744) bears the older number 1034 
and a Latin note stating that its title is "Ketab alescharat fi elm al-ebarat," it is divided into fifty 
chapters, and is the work of “Abou Abdallah Mohammed Ben Sirin," based on the method and 
principles of "Abou Ishak al-Kermani.” 
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considered the Greek work to be a compilation that used Achmet, Apomas 
and other Muslim writers, but was written by a Christian Greek who live 
later than his Arab models. Kollar believed this compiler to have been Symeor 
Seth (or his son) who flourished in the eleventh century and who knew Arabic * 
A number of works by Symeon Seth had already been published before Kollar's 
time.” 


It is easy to exclude Symeon Seth as a candidate, however. He was a scientist 


and writer at the court of the emperor Alexios I Komnenos (1081-1118), o 
whose orders he translated Kalila wa-Dimna, a collection of originally India 
fables, from Arabic into Greek.” He was also familiar with Arabic medicine: 


H 


as is evident in his medical writings. Not much is known about his life, though. 
it is certain that he flourished in the second half of the eleventh century ® 
Kollar suggested that he might have been the compiler of the Oneirocriticon 
because he was known to have translated works from Arabic into Greek and. 
to have lived after the reign of Caliph al-Ma°mūn, who is mentioned in the 


Greek dreambook. However, Symeon’s style is more sophisticated than that 
of the Oneirocriticon, as is apparent not only from his grammar and synta 


but also from the allusions in his texts that indicate familiarity with ancient’ 
Greek literature.” In addition, the Oneirocriticon enjoyed a wide circulation. 





50 D rer op Lb f . - a 1 
Petri Labecii Hamburgensis Commentariorum de augustissima Bibliotheca cæsarea vindo. 


bonensi, ed. A. F. Kollar, 8 vols. (Vienna, 1766-82), vol. 7, cols. 561-64, n. (A). 


*! For early publications of Symeon Seth’s works, see K. Krumbacher, Historia tès byzantinés - 
logotechuias, vol. 2, trans. S. Sótériadés (Athens, 1900), pp. 420-21. The more recent work by E 
Hunger, Die hochsprachliche profane Literatur der B yzantiner, gives bibliography that postdates - 
Kollar's. Kollar mentions that Fabricius had published Seth's writings in Bibliotheca Graeca, M 


vols., 1st ed. (Hamburg, 1708-28), vol. 13. 


m The work is known in Greek as Stephanités kai Ichnelatés; its vide informs us about the 
circumstances of its translation. See Symeon Seth, Stephanites und Ichnelates: Über- : 
liefesrungsgeschichte und Text, ed. L. O. Sjöberg (Stockholm, 1962), p. 151: Evyypaói ... bee 
EAAnviobELca 6& £v KovotavttvovnóAet npoctá&et 100 doriou BaciAÉQg kvpod 'AXeEiov | 
tov Koytvnvod (A work ... translated into Greek in Constantinople by order of the praiseworthy- 


emperor lord Alexios Komnenos). 
? See ODB, s.v. "Seth, Symeon." 


Soares 
Besides the New Testament and the Psalter, Stephanités kai Ichnelatés includes quotation 


from Choerilos Samios, Demosthenes, Galen, Hesiod, Homer (liad), Pindar and Theognis; see 


Sjóberg, Stephanites und Ichnelates, p. 246. The Greek translation of Kalila wa-Dimna wa 
rather sophisticated, as shown in the recent study by H. Bassoukos-Kondylis, Stephanites ka 
Ichnelates, traduction grecque (Xle siécle) du livre Kalila wa-Dimna d'Ibn al-M ugaffa‘ (VIII 
siècle), Etude lexicologique et littéraire (Louvain, 1997); for a brief presentation of its arguments 


refers to Plutarch, Aristotle and the Peripatetics, the Stoics, John Philoponos, Proclus, Ptolemy 


























pectus rerum naturalium (Xüvoyng töv óvotkàv), Symeon Seth - 





THE AUTHOR OF THE ONEIROCRITICON AND HIS SOURCES 15 


in the 1080s, if not earlier. An abridged version of it appears in Paris. Suppl. 


gr. 690; it is quoted in the eleventh-century Florilegium Baroccianum, and its 


excerpts appear in the margins of the eleventh-century Laurentianus Plut. 87, 
8. In short, both chronological and stylistic evidence tells us that Symeon Seth 
could not have been the compiler of the Oneirocriticon.? 

Meanwhile, a new catalogue of the Arabic manuscripts in the Bibliothéque 
du Roi had been published. In the Catalogus Codicum Manuscriptorum 
Bibliothecae Regiae that appeared in 1739, there are no remarks regarding 
the Greek connection of the Arabic manuscript mentioned by Kollar. However, 
in the entry on manuscript 1210 (today BN arabe 2742) we read the following: 


ms. 1210: A bombycine codex that arrived in the library of Colbert through the 
services of Wansleben' in the year 1676, It contains the dreambook (oneirocriticon) 
of Muhammed, son of Sirin, who was born in Amida in Mesopotamia and died 
on the last day in the year of the Hijra 762. This work is exactly the same (ideni 
omnino est) as the one produced in Greek by [the author] by the name Achmet son 
of Sirin. 


The information incorporated into this entry is probably related to two Latin 
notes on the flyleaves of the manuscript. The first note, inscribed "Joseph 
Ascari 1735," informs us that Muhammad b. Sirin was from the Mesopotamian 
city of Amida (today Diyarbakir in Turkey), on the banks of the river Tigris. 
He died in 762 n. (1358 4Ao.). On the next page a second Latin note by a 
different hand reads: “Cod. 4573, Oneirocriticon autore Muhamed f. Sirin. 


Idem qui graece editus est nomine Achmet f. Sirim,"" which must have been 


Plato, and Stephanus of Alexandria, and shows his acquaintance with their theories; in his De 
utilitate corporum caelestium (repi xpeíag tov ovpaviwy owpdtwv) he mentions Gregory of 
Nyssa, Plotinus, Ptolemy, Poscidonius, Hippocrates, Galen, and Aristophanes; see A. Delatte, 
Anecdota Atheniensia, vol. 2 (Litge and Paris, 1939), p. 127. 

55 Kollar added that there might soon be a new edition of the Oneirocriticon. Jacob Tolllus 
(1630-96) had compared Rigault's text with the four manuscripts in the Viennese Imperial Library, 
and had made numerous emendations, but had died before publishing his improved edition. His 
manuscript was in the hands of his heirs and Kollar thought they would probably have it published, 
though Kollar himself saw no need for a new edition, on account of the eminently superstitious 
nature of the Oneirocriticon. In fact Tollius’s work was never printed, 

56 fohann Michael Wansleben (1635-79) was a German Orientalist who served as Colbert's 
envoy to Egypt between 1672 and 1676, when he was recalled to Paris. On his life, sec A. 
Pougeois, Vansleb, savant orientaliste et voyageur: sa vie, sa disgrace, ses oeuvres (Paris, 1869). 

I Catalogus Codicum Manuscriptorum Bibliothecae Regiae (Paris, 1737), p. 230. 

55 «Cod. 4573, dreambook by the author Muhammad, son of Sirin. The same who is published 
in Greek by the name Achmet, son of Sirim.” 
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what misled the cataloguer into stating that the work, and not simply th 
author, was the same as in the Greek edition.” F 
The catalogue entry and the notes on the manuscript further complicate th 
problems of authorship and date. If the author lived in the fourteenth century 
as is claimed in the note on the Paris manuscript and catalogue, how could h 
have served Caliph al-Ma'mün, who lived in the ninth? Clearly, there j 
something wrong either with the dates given for the author, or with the 
identification of the two texts, or both. ; 
Wüstenfeld, who included an entry on Ibn Sirin in his History of the Aral 
Physicians,” was the first to have noticed that dreambooks by later author 
were attributed to Ibn Sirin (d. 728)." The sources and authorship of the 
Oneirocriticon were discussed again by N. Bland, in an article that appeared 
in 1856.” Bland drew the facts for his discussion primarily from Persian 
works on dream interpretation that had been translated from the Arabic. He 
gave a detailed exposition of the theoretical principles of Islamic drean 
interpretation according to the dreambooks with which he was familiar. H 
pointed out which of these principles were inspired by Greek philosophy and 
medicine? and made cursory mention of some similarities between Islamic 
dreambooks and the work of Artemidoros.™ However, he did not investigate 
the subject, limiting himself only to a note: "[Artemidoros is] the authority 
most frequently named by Arabian writers on Tábír, and the resemblance o 
the two systems is the most strongly traced in his writings." In a long appendix 
to the article, he drew up a preliminary list of Islamic works on dream 
interpretation that he knew either from manuscripts (mostly Persian or Turkish) 
or, more often, from the list of sources given by the authors of dreambooks 


that he had read. He also appended the table of contents of a number of 
Islamic dreambooks that he had examined. Finally, 
























he wrote two pages “On 








59 : . 
About the Latin notes on this manuscript, see also Fahd, “L’oniromancie orientale,” p- 
364-65. i 
F. Wüstenfeld, Geschichte der arabischen Aerz 


6 N ue. ; 
ote again the connection between dre 
10-11, no. 20, mentions that Ibn Sirin wa 


dream interpretation, but cites no medical 
Ibn Sirin. 


** N. Bland, “On the Muhammedan 
(1856), pp. 118-71. 


? Ibid., pp. 124, 128, 142. 
* Ibid., p. 138. 
& Ibid., p. 124, n. 3. 


te und Naturforscher (Göttingen, 1840). 


am interpretation and medicine; Wüstenfeld, ibid., pp. 
sa well-known authority on Islamic law, hadith, and 
writings; nor does he refer to any medical activities 








Science of Tabir, or Interpretation of Dreams," JRA 16 
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the pretended Greek and Latin version of Ibn Sirin's Oneirocritics," in which 
he mentioned the twelfth-century Latin translation by Leo Tuscus and that of 
Loewenklau, as well as the edition of the Greek text by Rigault and the 
problematic attributions made until then. He observed that Ibn Sirin was not a 
contemporary of Caliph al-Ma'mün and deduced that the "Sereim" of the 
Greek Oneirocriticon cannot be identified with the Arab Tbn Sirin. Moreover, 
the references in the Greek text to Christian notions show that the work was 
not composed by a Muslim. Bland judged that "the arrangement [of the 
Oneirocriticon], as well as the whole character of the cbmposition, is far from 
Oriental and concluded: 


On the whole it is reasonable to suppose the Greek to have been the original of the 
work, or perhaps that it was compiled in Arabic by some Christian, probably of 
Syria, from various native sources, and of these, especially, the Khabar al Mámüni 
[a work that is known only by its title], which would account for the frequent 
mention of Mámün. Ibn Sírín's name may have been assigned to it as its author, 
from the numerous interpretations it contains of his," 


In 1863 M. Steinschneider, à scholar known for the enormous breadth of his 
studies on the medieval translations from other languages into Arabic and 
vice versa, published a response to Bland. In it he attempted to ascertain the 
dates and identities of the Arab writers who had been proposed as the authors 
or sources of the Greek text. He was very careful not to repeat the suppositions 
and mistakes made by other scholars, but he briefly reviewed the previous 
literature on the identity of Ibn Sirin and pointed out the mistakes made in 
d'Herbelot's Bibliothéque orientale that had subsequently been perpetuated 
in the works of scholars such as Kollar and Bland. He also established the 
source of Artemidoros's influence on Arabic dream interpretation.” According 
to d' Herbelot, Ibn Sirin had prepared an Arabic translation of and commentary 
on the work of Artemidoros. Steinschneider, on the other hand, quoted the 
tenth-century bibliographical work, al-Fihrist of Ibn al-Nadim, which stated 
that Hunayn b. Ishàq had translated the work of Artemidoros in five books 
into Arabic." As for the Greek Oneirocriticon, Steinschneider mentioned the 
entry of the 1739 Paris catalogue of Arabic manuscripts, according to which 


^^ Ibid., p. 170. 

hide. 171. 

^ Steinschneider, “Ibn Shahin und Ibn Sirin,” pp. 227-44. 

?? Ibid., pp. 235 and 241. 

” [bn al-Nadim, Kitab al-fihrist, ed. G. Flügel, et al., p. 255, Il. 9-10. 





















18 CHAPTER ONE 


the text in ms. 1210 was identical with the Greek work. Steinschneider coi 
not consult the manuscript himself, but suggested that the Arabic text mig 
be a translation from the Greek and called for its re-examination by an Arabj 
to end “the doubts and confusion that have reigned until most recently"! H 
prudently concluded that several questions concerning Arabic drea 
interpretation could only be answered by examining the beginnings of th 
kind of literature in Islam and carefully investigating not only the contentso 
dreambooks, but also their connection to the whole of Arabic literature. 
Between 1883 and 1895 a new catalogue of Arabic manuscripts in Paris wa 
prepared by De Slane. The old Bibliothéque du Roi had become the Bibliothéqu 
Nationale and new call numbers had been assigned to the older acquisitions ( 
was then that the old Bibliothéque du Roi ms. 1210 became BN arabe 2742 
It is not clear whether De Slane was aware of the debate surrounding thi 
manuscript, or whether he examined it with Steinschneider’s suggestion i 
mind; in any case, the new catalogue included no comment on the allege 
connection between BN arabe 2742 and the Greek Oneirocriticon." i 
In his 1898 collation of Rigault's 1603 edition of the Oneirocriticon wit 
further Greek manuscripts, C.-E. Ruelle states that *Achmet or Ahmed Abou 
Mazar, son of Seirim, an Arab physician, lived at the beginning of the nint 
century. He was a Christian and fulfilled the function of a dream interprete 
in Babylon, at the side of Caliph Al Mamoun, the son of the famous Haroun al 
Raschid.”” In 1900, F. Cumont briefly examined the question whether "Axo 
0 lépong (Ahmad the Persian), author of a collection of astrological texts 
was the same as the author of the Oneirocriticon. His conclusion was negative.” 
In 1909, Drexl, who would later prepare a critical edition of the Greek 
Oneirocriticon, published the preliminary results of his research on the text. 

















































" Steinschneider, “Ibn Shahin und Ibn Sirin," p. 237. 






7 ; 
oo ata der arabischen Handschriften der kgl. Bibliothek zu Berlin ( Ber 
: hos. 4203-89, is likewise silent about Ibn Sirin's Greek connection. i 
C.-E. Ruelle, “La clef des songes d'Acl 
Revue des études grecques 7 (1894), p. 30 
Uber die Traumbiicher des Mittelalters, K 
ben, 1912), p. 3, copied the following in 
zugleich Hoftraumdeuter des Kalifen Ma 


™ See CCAG, vol. 2, p. 122, n. 





met Abou-Mazar. Fragment inédit et bonnes variantes, 
5. It is evidently from Ruelle’s article that O. Gotthardi 
Onigliches Luthergymnasium zu Eisleben, no. 334 (Eisle- 
formation: “Achmet ist im 9. Jahrhundert Leibartzt und 
mun (oder al-Mamun) gewesen." 















» vol. 2, p. 292. On Achmet the Persi : 
JAOS 82 (1962), pp. 487-502. ne Persian, . , 


75 
Drexl, Achmets Traumbuch. 


Horoscopes,” 
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In the chapter, “Is Achmet the author of the Greek dreambook?,”” Drexl 
reviewed the previous literature on the subject” and concluded, not without 
frustration: "I am not risking a final conclusion regarding this question now; 
possibly [such a conclusion] is completely impossible." In his 1923 
introduction to the critical edition of the Greek text, Drexl mentioned the 
alleged identity of BN arabe 2742 with the Oneirocriticon. However, he 
interpreted De Slane's silence on the question as an indication that the two 
works were different." His conclusion was that the attribution of the 
Oneirocriticon to Achmet was spurious.” 

Fahd’s research facilitated enormously all future examination of the 
connection between the Greek Overrocriticon and Arabic dream interpretation. 
In his Divination arabe and in a number of articles," Fahd examined the 
bid., pp. 2-5. 

7 Drexl mentioned the opinions of a number of scholars (Reiske, Fabricius-Harles and Casiri); 
all repeat carlier opinions and information without stating anything new. 


"5 Ibid., p. 5. 


P Drexl, Achmetis Onciracriticon, Prolegomena, p. ix. 
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© A. Fischer, “Die Quite als Vorzeichen bei Persern und Arabern und das Traumbuch des 
‘Abd al-Rani an-Nübulusi," ZDMG 68 (1914), 275-325, offered some clarifications regarding the 
dates and identities of authors and works on Islamic dream interpretation, as well us references to 
available publications on the subject. However, the problems presented by the Greek Oneirocriticon 
were not discussed at any length. The Greek texi Is briefly mentioned on p. 304, n. 2. Abdel Daim, 
L'oniromancie arabe d'après Ibn Sirin (Damascus, 1958), p. 26, revisited the question by examining 
all previous scholarship on the topic and suggesting that the Oneirocriticon had been written by 
Hunayn b. Isháq, the famous Christlan physician and translator from Arabic Into Greek who was 
active in the court of 9th-century Baghdiid. 

*! T. Fahd, La divination arabe. Études religieuses, sociologiques et folkloriques sur le milieu 
natif de l'Islam (Leiden, 1966; rpt. without the bibliography, Paris, 1987); idem, ed. Artémidore 
d'Éphiése, Le livre des songes, Traduit du grec en arabe par Hunayn b. Isliáq (mort en 2601873) 
(Damascus, 1964); idem, “Les songes et leur interprétation selon l'Islam," Sources Orientales 2, 
Les songes et leur interpretation (Paris, 1959), pp. 127-58; idem, "La traduction arabe des 
Oneirocritica d' Artémidore d’Ephtse,” Arabica 7 (1960), pp. 87-89; idem, "Le rêve dans la 
société musulmane du Moyen Age,” in Les rêves et les sociétés Inanaines, ed, G.E. von Grunebaum 
and R. Caillois (Paris, 1967), pp. 335-65; Spanish trans., Los sueños y las sociedades humanes 
(Buenos Aires, 1964), pp. 193-230; English trans., The Dreant aud Human Societies (Berkeley, 
1966), pp. 351-79; idem, “Les corps de métiers au IVe/Xe siècle à Baghdád d'après le chapitre 
XII d' al-Qàdiri ft t-ta^&bir de Dinawari," JESHO 8:1 (1965), pp. 186-212; idem, "L'abeille en 
Islam," Traité de biologie de l'abeille, ed. R. Chauvin, vol. 5: Histoire, Etlinograpltie et Folklore 
(Paris, 1968), pp. 61-83; idem, “Jafar as-Sádiq et la tradition scientifique arabe," Le Shi'isnie 
imamite (Paris, 1970), pp. 131-142; idem, "La connaissance de l'inconnaissable et l'obtension de 
l'impossible dans la pensée mantique et magique de l'Islam," Bulletin des Études Orientales 44 
(1992/93), pp. 33-44; idem, EP, s.v. "ru'yà,"; idem, "L'oniromancie orientale"; idem, “Anges, 
Démons et Djinns en Islam," Sources Orientales 8 (Paris, 1971), pp. 155-213; idem, “Hunayn 
ibn Ishaq est-il le traducteur des Oreirocritica d'Artémidore d'Éphése?," Arabica 21:3 (1975), 
pp. 270-84. 
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beginnings of Arabian dream interpretation and the development of the literary 
genre of dreambooks, and contributed an inventory of lost and survivin 
Arabic dreambooks? based on existing bibliographical compilations ang 
especially on years of research in Turkish manuscript collections. He recorded 
158 Arabic titles and 23 Turkish and Persian works that seem to be translations 
from the Arabic, for a total of 181 titles of works, some lost, some still exta 
The inventory, arranged alphabetically by author, also gives dates wheneve, 
possible, lists the existing manuscripts of a work, and summarizes the 
conclusions that Fahd reached after a necessarily short examination of each 
text. In this way, he made the investigation of the overwhelming bulk ol 
Arabic dreambooks manageable. In his entry on Ibn Sirin, for example, Fahd 
listed translations of Ibn Sirin's work in Persian, Turkish, Greek and Latin, 
and added: "One thing is certain: all these treatises do not resemble each 
other. We are convinced that, after a detailed comparative study, one would 
manage to identify their various compilers."** 
A new interest in the Oneirocriticon produced a number of publications in 
the 1980s. In 1986, K. Brackertz published an annotated German translation 
of the Greek text of the Oneirocriticon.In his introduction, he briefly examined 
the question of sources, and concluded that the name of Ibn Sirin attached to 
the Greek work is a pseudonym, in the way several Arabic dreambooks were 
attributed to him. Brackertz added that the Oneirocriticon is not a translation 
from the Arabic, but a work written by a Christian Greek who drew upon 
Arabic sources, as is clear from the several Christian references in the text? 
He discounted the claim of the author of the Oneirocriticon that he used 
Indian, Persian and Egyptian sources, remarking that the only Indian and 
Egyptian elements consisted in a little local color. The single Indian referenc 
a statement that the elephant is only hunted in India, appears in chapter 269. A 
comparison with the Indian dreambook of Jagaddeva yielded no borrowing 
from true Indian dream interpretation. The Egyptian local color is limited to 


the word pharaoh and references to the Nile (Drex! 152, 16) and Cleopatra 
(Drexl 153, 1). 



















* Fahd, La divination arabe, pp. 330-67. 


8 Ibn al-Nadim, Kitab al-fihrist; English trans., The Fihrist of al-Nadim: A Tenth-Century 
me of Muslim Culture, trans. B. Dodge, 2 vols. (New York, 1970); Hajji Khalifa, Mustafah » 
Abd Allah, Kashf al-Zunün ‘an al-Asami wa-al-FunüniLexicon Bibliographicum et Encyclopedi 
ed. and trans. G. Flügel, 7 vols. (London, 1835-58); Ahlwardt, Verzeichnis der arabischen Hand- 
schriften, nos. 4263-89; Brockelmann, GAL. 

% Fahd, La divination arabe, p. 356. 
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K. Brackertz, 









trans., Das Traumbuch des Achmet ben Sirin (Munich, 1986), p. 10. 
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Brackertz found the Persian-Arabian contributions to the work, on the other 
hand, in references to polygamy, legitimate wives and concubines, musk and 
perfumes (Drex! 19, 5 ff.), Arabian horses (Drexl 110, 23 ff.), camels as 
riding and pack animals (Drex! 185, 25 ff.), a mill driven by a camel (Drexl 
149, 21), and feathers in a dream indicating rank (Drexl 231, 18).°° Brackertz 
added that a number of loan words from Arabic and the mention of sugarcane 
and cotton, both introduced into the Mediterranean world by the Arabs, also 
suggested that the Greek author had used Arabic sources." That the author 
was Christian is apparent, according to Brackertz, in quotations from the Bible 
and biblical words in the text, and the contents of chapters 5 to 10, which treat 
elements of the Christian faith, such as the Resurrection of the Dead, Paradise, 
Hell and the Angels." In addition, chapter 11 discusses the prophets, apostles, 
teachers, martyrs and various church officials. Dream interpreters include 
Joseph, the foster father of Christ (Drexl 2, 5) and the prophet Daniel (Drexl 
2, 6). The interpretation of fat and lean cows when the dreamer is a King 
(Drexl 189, 25-27) remind us of the pharaoh’s well-known dreams and their 
interpretation by Joseph in the Old Testament." 

Brackertz was very careful to discuss the Arabic sources of the Oneirocriticon 
solely on the basis of the Greek text itself, and avoided confusing his readers 
by citing Arabic works that have an undetermined relationship to the Greek 
text. He found that, although the author of the Oneirocriticon did draw on 
Arabic sources for his book, he was mainly indebted to the Greek tradition of 
dream interpretation. He not only knew, but also used, the second century an. 
work of Artemidoros, for the general principles of dream interpretation, and 
also for several interpretations of dream symbols. The same rationale for the 
interpretation of a given dream is adduced both in Artemidoros and in the 
Oneirocriticon.” Finally, Brackertz observed that the language and style of 





*6 Brackertz does not explain why he considers this an exclusively Arabian interpretation. He 
probably repeats it from K. Latte, review of Achmetis Oneirocriticon rec. Drexl, Gnomon 2 
(1926), p. 419. The Greck word n1epóv (which Brackertz renders by Feder) means both "feather" 
and "wing." The interpretation of wings as denoting a high rank is mentioned in Artemidoros 
1.68 (Pack 192, 8-11). 


© Brackertz, Traumbuch des Achmet, p. 12. In that, he follows the opinions expressed by K. 
Dietrich in his review of Achmetis Oneirocriticon rec. Drexl, in Orientalistische Literaturzeitung 
30:10 (1927), pp. 881-84. 

** Brackertz does not mention that these concepts are not exclusively Christian. 

? Ibid., pp. 12-13. 

” Ibid., p. 14. 
























CHAPTER ONE 


bo 
bo 


the Oneirocriticon, more elevated than that found in the rest of the surviy 
Byzantine dreambooks, indicate the influence of Artemidoros ("sein Vor 
und Modell), of the New Testament, and of vernacular forms and expressio 

In 1991, S. Oberhelman published an English translation of the Oneirocrig 
-accompanied by an extensive introduction and commentary,” both based; 
his 1981 dissertation.” He identified the author of the Oneirocriticon ass, 
Christian Greek who used the nom de plume of Achmet to project an air - 
erudite, cosmopolitan learning.” He believed that the three sources used for 
compiling the Oneirocriticon were Arabic works, Artemidoros, and Byzantine 

























sources: 


[Achmet's] Arabic sources provided the schema of chapter listings, exempla 
dreams, and some symbols and their interpretative meanings. Certain secti 
were borrowed from Byzantine Christian sources, especially the earlier dreambooks. 
ascribed to Daniel and Astrampsychus. Finally, the Oneirocriticon of Artemidonis: 
was the provenance of both many of Achmet's symbols and ... his methodol n 
and theories on dreams.” : 





















Oberhelman was persuaded that pseudo-Achmet had direct knowledge 
Artemidoros and used his work extensively.” To demonstrate the relationshi 
between the two works, he drew up a comparative list of dream symbols fr 
them with parallel interpretations. The list is not exhaustive becau 
constraints of space and in places it is faulty and misleading, but it rem 
handy tool for research on the exact relationship between the Byzan 
Oneirocriticon and Artemidoros. 
The translations of Brackertz and Oberhelman made the Greek text m 
accessible to scholars, and their introductions reexamined its problems i 
detail. Several questions, however, still remained unresolved. In his 1987 
of Das Traumbuch des Achmet ben Sirin, G. Strohmaier called for à 











A hs ae Res ae s 






















°! Ibid., p. 18. 


(9 WOUND 
; Oberhelman, Oneirocriticon of Achmet. 







93 T - ao Mir 
N Oberhelman, “Oneirocritic Literature of the Late Roman and Byzantine Eras of Greece,” 
Oberhelman, Oneirocriticon of Achmet, p. 12 b 







n Ibid., p. 20. Concerning the Arabic material, Oberhelman notes: “It would ap 
Achmet used Ibn Shahin’s [sic] dreambook as a schematic model for the presentation of 
- material" (p. 17) because “the parallels and arrangement of material ... are too exact no! 
Suppose Some relationship" (p. 18). Appendix II of Oberhelman's publication is th 
contents of Ibn Sháhin's dreambook, which has been lifted (without acknowledgment) from Bla 


pv Science of Tábír." Ibn Shahin was a I5th-century author, which makes it impo 
tor the author of the Oneirocriticon to have used his work. : 


? Ibid., pp. 18-19. 
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examination of the sources of the Greek text in order to determine its relationship 
with Arabic dream interpretation,” and in a 1985 article G. Dagron summarized 
the current state of research regarding the authorship and sources of the 
Byzantine Oneirocriticon in the following words: 
If all specialists ... agree today that they recognize in the Oneirocriticon the work 
of a Byzantine influenced by Islam, nobody has yet elucidated the complicated 
problem of its borrowings from Arabic literature of the ninth-tenth centuries. 


Regarding this point, the research of N. Bland, M. Steinschneider and A, Fischer 
remained without conclusion and, unfortunately, without an echo,” 


Clearly, any investigation of the sources of the Oneirocriticon should not 
remain limited to the Greek text alone. One ought to examine the Greek text 
side by side with an Arabic dreambook and see what conclusions a detailed 
comparison yields. But which Arabic dreambook should one use? The only 
Muslim dream interpreter expressly mentioned in the Greek text, Ibn Sirin, is 
the alleged author of several dreambooks with different titles that belong to 
different centuries. Moreover, none of the surviving Arabic dreambooks listed 
in Fahd's inventory is earlier than the beginning of the eleventh century, 
which suggests that no Arabic dreambook that clearly antedates the Greek 
text was known to him." The only viable alternative is to examine the old 
Paris, Bibliothéque du Roi ms. 1210, now BN arabe 2742, that had been 
reputed to be omnino idem with the Greek text. 

Scholars who have examined the Greek text of the Oneirocriticon have all 
insisted on its Christian character, especially in chapters 5-12 which discuss ¢ 
number of Christian concepts. One would think that the most fertile testing 
grounds, even if the introductions of the two works were identical, would be 
the passages discussing religion in each dreambook. Both Islam and Christianity 


? G, Strohmaier, review of Das Traunibucli des Achmet ben Sirin, übersetzt und'erlilutert von 
Karl Brackertz, München (C.H. Beck) 1986, Klio 69 (1987), pp. 654-55. 

?* G, Dagron, “Rêver de Dieu et parler de soi. Le rêve et son Interprétation d'après les 
sources byzantines," / sogni nel medioevo, ed. Gregory, p. 49. 

” The oldest Arabic dreambook surviving in its entirety mentioned in Fahd's inventory [s that 
of al-Dinawari, which, according to ils introduction, was completed in 1006. A still older one, that 
of Ibn Qutayba (d. 889), was known to Fahd from a unique Turkish manuscript, Ankara University, 
Dil ve Tarih-Cografya Fakültesi Ktp., /sm. Saib Sincer 1, 4501, fols. 180b-217, which, however, 
contained only a theoretical introduction and no interpretations of speclfic dream symbols. A 
manuscript with the full text of Ibn Qutayba's dreambook was made known to the scholarly world 
in 1974 through the study of M. J. Kister, “The Interpretation of Dreams: An Unknown Manuscript 
of Ibn Qutayba's '/bàràat al-Ri’ya,” IOS 4 (1974), pp. 67-103. The dreambook of Ibn Qutayba, 
together with several other manuscripts from the collection of Professor Yahuda, was given to the 
Hebrew University of Jerusalem by his heirs after his death in 1951. The text remains unpublished. 
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are monotheistic religions and share a number of concepts, as well as of holy 
figures. But could the Christian interpretation of the Last Judgment, of Paradise 
and Hell, angels and prophets be identical with the Muslim interpretation gi 
the same topics? None of the researchers of the Greek text had thought it was 
possible, and yet that is exactly the case. 
The Resurrection of the Dead is the first religious dream discussed in the 
Oneirocriticon. It is also the first religious dream interpreted in BN arabe 
2742 after godhead itself. The interpretation in the two dreambooks is identical 
and parts of the text in the two languages read almost word for word the 
same. The introduction to the Arabic text, on the other hand, turns out to be 
very different from its Greek counterpart, and the examination of further 
entries shows that, while the dream interpretations sometimes converge, a 
other times they are completely different. It soon becomes clear that BN 
arabe 2742 contains numerous nuggets, but is definitely not identical with the 
Greek text. 
~ Another Parisian manuscript, currently BN arabe 2744, was claimed by 
d'Herbelot to be the source of the Greek text, a claim repeated by Kollar but 
not in subsequent manuscript catalogues. Consequently, it has not attracted 
much scholarly attention. An examination of BN arabe 2744, of other Parisian 
manuscripts on dream interpretation, and of other Arabic dreambooks, both 
published and unpublished, leads to the conclusion that all texts of Arabic 
dream interpretation resemble each other to a greater or lesser extent, but that 
no two among them—or at least of those that I examined—are identical. 
/ dditional complications arise from the fact that treatises with the same title 
and purportedly by the same author can have slightly different contents," 
















































“100 





BN arabe 2742, fol. 4; and Drexl 3, 26-43. 


i Such is the case, for example, with BN arabe 2742 and 2743, both of which are attributed to 
n Sirin and bear the title Ta*bir al-ru'yà. Although they share some word-for-word passages, 
ey are not identical throughout. A treatise with the same title and purportedly by the same author 
as published in Pakistan (Muhammad b. Sirin, Ta'bir al-riP 


1970 ya. Arabic text and Urdu translation, 
^ ]). The same work has also been translated into French by D. Penot, L'interprétation 


des réves. Manuel d'oniromancie musulmane (Lyons, 1992); and into Italian by I. Zilio Grandi, // 
Ibro del sogno veritiero (Turin, 1992). Except for Zilio Grandi (on p. xxiv), no published version 

the work indicates which manuscript or manuscripts it was based on. The five versions that | 
ve examined are similar, though they are not all equally long; they vary in chapter sequence and 

ot always phrase an interpretation in the exact same words. A terminus post quem for their. 
position can be established, since all three narrate the dream dreamt by Alphonso IV (1065-1109), 
of Castille, Leon, and Galicia, before the battle of Saragossa, which took place in 1086 (Ibn. 
; Ta bir al-ru'yà, p. 124; Ibn Sirin, Interprétation des rêves, trans. Penot, pp. 139-42; Ibn. 
! Libro del sogno, trans. Zilio Grandi , pp. 99-100). The same dream is also quoted and 

ated into French by Fahd according to Ibn al-Athir (La divination arabe, pp. 299-300). 
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and, conversely, that the same treatise is often referred to by different titles or 
authors." Dating each dreambook and ensuring that its attribution to the 
author mentioned in its title is genuine can create other vexing problems. As 
was mentioned earlier, many are attributed to Ibn Sirin (d. 728), who certainly 
never wrote anything on the subject and whose renown as a dream interpreter 
emerged only in the course of the ninth century, gradually to become 
synonymous with the art of dream interpretation itself." 

The Greek text of the Oneirocriticon is connected with the Arabic dreambooks 
in the way that the Arabic dreambooks are connected with each other: it 
resembles a number of them, both in structure and in content, but is not 
identical with any. Moreover, the slightly disturbed order of the Greek chapters 
and the repetition of certain interpretations in various parts of the Oneirocriticon 
indicate that more than one Arabic dreambook was used for its compilation. 
If the Greek author based the Oneirocriticon on a single Arabic text, then it 
was one that had been compiled on the basis of more, Either case implies that 
in order to obtain a better picture of how the Byzantine compiler used his 
Arabic sources it is important to compare the Greek text with as many Arabic 
dreambooks as possible. 

Because it is impossible to compare the Oneirocriticon with each and every 
one of the several dozen surviving Arabic works, choosing which Arabic 
works to compare with the Greek can only be arbitrary. | selected five, using 
two criteria: the early date of their composition, which would place them 
chronologically as close as possible to the Oveirocriticon, and their accessibility 
to the larger scholarly community, which would facilitate further discussion, 
especially concerning the interpretation of the hundreds of dream symbols in 
the Greek and the Arabic tradition that are impossible to cover in the present 
study. 

Using these criteria, the first two of the five chosen Arabic dreambooks are 
among the earliest surviving Arabic works on dream interpretation, though 
even they cannot be safely considered to antedate the Greek text, which possibly 
constitutes the earliest surviving document belonging to the rich tradition of 


Other editions of a work under the same title that | have not examined are Ibn Sirin, Kitåb ta'bir 
al-ri! yà (Cairo, [n. d.]); Ibn Sirin, Kitab ta'bir al-ri!yà (Baghdad, |1900?]). 
102 


67. 


' See Fahd, La divination arabe, pp. 312-15; also El", s.v. “Ibn Sirin.” The most recent and 
detailed discussion concerning the connection of Ibn Sirin with dream interpretation can be found 
in J. Lamoreaux, "Dream Interpretation in the Early Medieval Near East.” Ph.D. diss., Duke 
University,1999, pp. 32-41. 


Such is the case with Ibn Qutayba's dreambook; see Kister, "Interpretation of Dreams,” p. 
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Arabic dream interpretation. The other three Arabic works definitely postda 
the Oneirocriticon; they were written between the eleventh and the edi 
eighteenth century. As they incorporate much of the earlier tradition on dream 
interpretation, however, comparing them with the Greek text can still be fruitful 
Moreover, these works constitute the three major sources on Arabic dream 
interpretation currently available in print and are housed in à number | 
university libraries in North America. The five Arabic sources are:!™ 

1. Abi Muhammad ‘Abd Allah b. Muslim b. Qutayba (828-89), “Ibaray 
al-rwya (Interpretations of Dreams). The work survives in two manu 3 


Hebrew University, Yahuda ar. 196, and Ankara University, Dil 
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101 Lamoreaux, “Dream Interpretation in the Early Medieval Near East," established the ide i i 
of Abii al-‘Abbas Ahmad b. Khalaf b. Ahmad al-Sijistáni (no. 112 in Fahd, La divination un E 
354) as the last Saffarid amir of Sijistàn (963-1009) and thus firmly placed his work amon M 
P i written in the second half of the 10th century. Lamoreaux also identified a SS ia ri 

Tur z Qayrawāni’s dreambook (11th century), which was known to Fahd only by title (no. 93) id 

1 able to summon evidence indicating that a further work, the dreambook by al-Mu'áfiri (or Math 
listed by Fahd (no. 81) as surviving in two manuscripts without an indication as to its chronolée 
NT dated to the 10th century. After Lamoreaux’s work became known to me, I contemplat 
ea it was worth procuring the manuscripts of these three authors to compare them with t 

irocriticon, on account of their early date. I decided against it since all three most likely 


postdated the Oneirocriticon; their dati i i 

i ng, combined with Lamoreaux's repor! i 
* * 4 
indicated that none of them could possibly be tl E EE 


work is extremely concise (Lamoreaux, p. 60) an 
Al-Qayrawàni's work (ibid., pp. 86-96) picked f i 
firmly grounded in the Muslim tradition and “ 
to be derived) from the other religious comm 
» well as everything inherited from the Gre 
neirocriticon relied on Islami i 
to, the kind of material that N ER BE ae in Ab oue 
material I could collect from al-Qayrawani’ 
. of Ma'áfiri interprets exclusivel 





























is very concise (ibid., p. 341), whic 
material comparable to the interpretations found i 
on of Arabic dreambooks, both S e 
(manuscripts in the Bibliothèque Nationale and printed works), - 

Ways were on earlier sources, repeated much 
ate cohesion of the Arabic tradition on dream 
(pp. 128-74), based on his in situ examination 



























written in the 15th and 17th-18th 


vere missing from the two earlie - 
isposal. Finally, all but one of the e manna carly- I lth-century) Arabic works I had at y 


braries, from which obtaining micro 
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Coğrafya Fakültesi Ktp., /sm. Saib Sincer 1, 4501, fols. 180a-217b.5 Parts of 
the text are missing in both manuscripts, but it seems that the one belonging to 
the Hebrew University preserves a version closer to the archetype than the 
one in Ankara. ^ 

2. Abū Sa'id (or Sa‘d) Nasr b. Ya'qüb al-Dinawari (d. ca. 1020), " Kitab 
al-Qadiri ft al-ta‘bir (The Book Dedicated to Caliph al-Qadir on Dream 
Interpretation). Since there is no critical edition available, I compare the Greek 
text with the oldest surviving manuscript, Istanbul, Süleymaniye Ktp. Esad 
Efendi 1833 (12th century). ® Supplementary readings and references are 
taken from BN arabe 2745.” 

3. Abu ‘Ali al-Husayn b. Hasan b. [brahim al-Khaltli al-Dàrt, Muntakhab 
al-kalàmfi tafsir al-ahlàm(Selection of Statements on the Exegesis of Dreams). 
The author seems to be otherwise unknown.' The text used is the edition 





!5 Ibn Qutayba is one of the great Sunni polygraphs of the 9th century, with an interest in both 
theology and belles lettres. For a detailed account of his life and work on dream Interpretatlon, see 
Lamoreaux, “Dream Interpretation in the Early Medieval Near Bast," pp. 46-58; see also EP, 
s.v. "Ibn Kutayba, Abà Muhammad ‘Abd Allah b. Muslim al-Dinawari.” In the past, doubts have 
been expressed concerning the authenticity of Ibn Qutayba's dreambook. For a re-examination of 
the problem and proof of the work's authenticity, see Lamoreaux's Appendix 2. 

'5 For the problems in the manuscript tradition of Ibn Qulayba's dreambook, see Ibld., p. 47; 
also Kister,“Interpretation of Dreams," p. 69. I would like to express my gratitude to Professor 
Kister for kindly making available to me a reproduction of the Ankara manuscript. 

! ALDinawari was a tax collector at Nishapur. The sultan Yamin al-Daula relled on him for 
his correspondance with the caliph al-Qadir bi-I-Lüh. For his Hterary output and further references, 
see Khayr al-Din ul-Zirikli, al-A*Iàni, 10 vols., 2nd ed. (Cairo, 1954-59), vol, B, p. 353 (8v... ad 
pire Qo ); see also Lamoreaux, "Dream Interpretation In the Early Medleval Near fast,” pp. 
104-13. 


"5 1 would like to thank Professor Fahd for generously informing me about the results of his 
unpublished research on the text of al-Dinawari and for lending me his microfilm of Zsad Efendi 
1833, which otherwise would have been impossible to consult. 


Unfortunately, the manuscript stops at bab 2 of the 12th fal. The references to BN arabe 
2745 are supplied because not only is it easily accessible, as it Is housed in a European library, 
but ít is also the manuscript of reference used in one of the most important articles on the history 


of Arabic dream interpretation, Fahd's "Les songes et leur interprétation selon l'Islam." 


!? A|-Dàri's name seems to have remained unrecorded in medieval biographical dictionarles 


and bibliographies, and the only mention of him in contemporary standard reference works is In 
GAL, vol. S 1, p. 361, where he is identified only as the author of a/-Muntakliab, which survives in 
BN arabe 2749 (the manuscript used by Fahd for the excerpts of Ibn Qutayba in La divination 
arabe). The date of the composition of al-Muntakliab is discussed in J. Lamoreaux, "Some Notes 
on the Dream Manual of al-Dàri," Rivista degli Studi Orientali 70 (1996), p. 52. Lamorcaux 
gives the early 11th century as a terminus post quem and 1214 as a terminus ante quem, with the 
likelihood that it was composed in the earlier part of this period. The elusive identity of the author 
of al-Muntakhab has also been discussed by 1. Zilio Grandi, "Il problema della visione di dio 
secondo il manuale di onirocritica Muntakhab al-kalám fi tafsir al-alilám;" Annali di Ca’ Foscari 




























; wa-al-nidhara, he also Wrote a bio 


. Efendi 1833, fol. 167b and al-Khargüshi 
the elepi 


Efendi 1833, fols, 224a-b and al-Kh 
Interpretation of the planets in al-Di 
and al-Khargüshi, BL Or. 6262 


discussion of the remainin 
Dream Manual of al-Dàri," pp. 47-52 
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published under the name of Muhammad b. Sirin, Tafsir al-ahlam al-ka 

al-musamma muntakhab al-kalam fi tafsir al-ahlàm (The Great Exegesis 

Dreams, also called Selection of Statements on the Exegesis of Dreams), : 

A major source for al-Muntakhab was the work of Abii Sa‘id ‘Abd al-Mali 

b. “Uthman al-Wa‘iz al-Khargüshi (d. 1015), al-Bishara wa-al-nidhàrg. 

ta^bir al-rwya (The Glad Tidings and Warnings in the Interpretation o 
Dreams). This treatise is the third oldest surviving Arabic dreambook afte 
al-Dinawari's. Several copies of it exist, but no stemma has ever been prepared 
and it has never been published.'? I used the British Library copy, BL 0; 
6262. AI-Khargüshi, who lived at the same time and in the same city as al. 
Dinawari, based many of his interpretations on those of his compatriot.''* In 
its Burm. al-Muntakhab quotes al-Khargüshi's interpretations almost in their 
entirety, sometimes adding further material.' Given the occasional additions 















































e (1988), pp. 69-70. Zilio Grandi examines the chapter on dreaming of God and suggests thai 
» Work US have been written during the 12th or 13th century, a time when Islamic mysticism 
oon its peak (ibid., p. 79). However, this chapter was copied verbatim from the equivale i 
chanics of al-Khargüshi s al-Bishàra wa-al-nidhára (BL Or. 6262 fol. 9b [17]-12a [22]) and 
d be nA MOL to the years between 1006 and 1020. The sufi references in 

-Dishiára are understandable, si - üshi we asceti | 
A e, since al-Khargüshi was an ascetic and had also written a histo 

'' Muhammad b. Sirin, Tafsir al- 
al-alilàm (Cairo, 1963). Other rel 







! alilam al-kabir al-musammà muntakhab. al-kalam fi tafs 
atively recent editions are: Muhammad ibn Sirin, Mukhtas 
hi nubdhah min Kitab al-kalam fi tafsir al-ahlàm lil-'allàma 


Base EM i I J; Muntakhab al-kalàm fi tafsir al-ahlam (Cairo, 1972 
orx of al-Nabulusi, Ta'tir al-anám fi tahir al-manán; Tafsir al-ahlar 


(Amman, 19 s fi i i 
SA loe ENS work was first printed in the | 9th century. For the earlier printings and their 
scendants, see Lamoreaux, "Some Notes on the Dream Manual of al-Dari.” p. 47 : 


142 = ~ ` . 
AI-KI a a d b a ed preac Ier and asg et rom 1s ‘apur eside ti- 


graphy of Muhammad and an account of sufism. See EV’, s. 


I ii. oO 10! UX, reg l I € 

































1 
" See Fahd, La divination arabe, p. 358, no. 128. 


I i. 6 
This is made evident by the number of 
magqala 7, Esad Efendi 1833, fol. 28b, lines 2 









textual parallels between them. Cf. al-Dinaw 


: -6, with the introducti ^", Rer s 
6262, fol. 2). : introduction of al-Khargüshi, BL O 
ol. 6a [12]; cf. the anecdotes on dreaming of crucifixion in acDinapare od " uS : 


Esad Efendi f ; b 
D io bd 68a and al-Khargishi, BL Or. 6262, fol. 150b [300]; cf. the interpretatio 
: ing the quotation from Artemidoros, in al-Dinawari fas! 11, bàb 59, Esa 
BL Or. 6262, fol. 151a [301]; cf. the ir Mono 
à ; . 7, lol. J; cf. the interpretat 
nant, including the quotation from Artemidoros, in al-Dinawari, fas! 21 boh 104 Esad 
argushi, BL Or. 6262, fols. 142b-143b [344-346]; cf. th 


nawari, fasi 15, bab | 8 Esad Efendi 1833 f | 
3 z: , : x | 2 
, fol. 197b [394], among others. ols. 152b-15 


alionship between al-Muntakhab 
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£ sources used for al-Muntakhab, see Lamoreaux, “Some Notes on the 
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and the easy accessibility of the work in print, I chose to compare the Oneiro- 
criticon with al-Muntakhab instead of al-Khargüshi's dreambook, despite the 
latter's earlier date. 

5. Ghars al-Din Khalil b. Shahin al-Zahiri (1410-68), "5 a/-Ishàràt fi "ilm 
al-'ibàrát (Intimations on the Science of Interpretations). This work exists in 
several manuscript versions and a number of printed editions. " Ibn Shahin’s 
passages will be quoted from the Cairo edition of 1991." In the introduction 
to his dreambook, Ibn Shàhin says that he based his compilation both on older 
works and on his own experience, and lists the written sources that he used:'? 
“I have relied on the books of the ancients and the sayings of the venerable 
dream interpreters, such as the Kitab al-usül (Book of Sources) by Daniel the 
Wise;'? the Kitab al-taqsim (Book of Classification) by Ja‘far al-Sádiq;"' the 
Kitáb al-jawámi* (Book of Epitomes) by Muhammad b. Sirin;"* the Kitab 
al-dustir (Book of Constitutions) by Ibrahim al-Kirmàni; ? the Kitab al-ir- 
shad (Book of Guidance) by Jàbir al-Maghribi; "* the Kitab al-ta‘bir (Book of 
Dream Interpretation) by Ismàtil b. al-Ash'ath;"* the Kitab kanz al-ru’ya (Book 
of the Treasure of Dreams) by al-Ma'müni; "* the Kitüb bayan al-tatbir (Book 
on the Elucidation of Dream Interpretation) by *Abdüs;"" the Kitdb jumal 


—€—(Q— 


"© |bn Shahin's father was a mamlůk of the sulan Sayf al-Din Tatar, Ibn Shühin studied in 
Cairo and had a brilliant administrative career. He Is the author of several works, Including a 
description of Egypt; see £7", s.v. “Ibn Shahin al-Záhiri;" 

! See Fahd, La divination arabe, p. 351, no. 102. 

H8 Khalil b. Shahin, Tafsir al-allàm al-inusanuná al-isharat fi “ilm al-*ibürát. 2 vols. in one 
(Cairo, 1991). 

' Ibid., p. 8. 

Fahd, La divination arabe, p. 335, no. 24. Daniel the Wise is the prophet Daniel; dreambooks 
attributed to him are also known in Greek, Latin, and various European languages. 


?! Fahd, La divination arabe, p. 338, no. 39. The attribution is clearly spurious, Ja'far al-Sádiq 
(d. 765) was the sixth imám of the Shi'a; his name is linked with the occult sciences. See Fahd, 
“Ja'far al-Sadiq et la tradition scientifique arabe," pp. 131-42; see also Ullmann, Die Natur- und 
Geheimwissenschaften im Islam, pp. 195-96. See also no. 2 in the more recent catalogue of carly 
Islamic dreambooks in Lamoreaux, “Dream Interpretation in the Early Medieval Near East," 
appendix 1 (subsequent references to numbers preceded by Lamoreaux's name refer to the number 
assigned to each Arabic author in this catalogue). 


'? Fahd, La divination arabe, pp. 355-36, no. 117, and especially p. 356, n. 3; Lamoreaux , no. 
I 

' Fahd, La divination arabe, p. 345, no. 67; Lamorcaux, no. 5. 
"^ Fahd, La divination arabe, pp. 337-38, no. 38; Lamoreaux, no. 6. 
5 Eahd, La divination arabe, p. 332, no. 9; Lamoreaux, no, 29, now lost. 
"5 Lamoreaux, no. 32. 


?? Fahd, La divination arabe, p. 331, no. 4; Lamoreaux, no. 44, now lost. 
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al-dalá'il (Book of the Groups of Signs); "* the Kitab mabaádi" al-ta'pj; (Be 
of the Principles of Dream Interpretation);'” the Kitab kafi al- 
Adequate Dreams),'*° 





nt ru^yà (Book 
the Kitab al-ta‘bir (Book of Dream Interpretation) 


al-Támüsa (u 4 L1.10); the Kitab mugarmat al-rw'yà (The Fine and Narrow 
Written Book of Dreams); the Kitab tuhfat al-mulük (Book of the Geri 
Kings);'” the Kitab minhdj al-ta‘bir (The Way to Dream Interpretation 
Khalid al-Isfahàni; "the Kitab mugaddimat al-ta‘bir (Book of the Introducti n 
to Dream Interpretation); * the Kitab haq@iq al-ru'yà (Book of Facts : 
Dreams); "the Kitab al-wajiz (Concise Book) by Muhammad b. Shamawayh: 
the Kitab al-ta‘bir (Book of Dream Interpretation) by Abit Sa‘id d | 
the Kitab kamil al-ta‘bir (Book of Perfection on Dream Interpretation) | 
Shaykh Abü'l-Fadl Hubaysh b. Ibráhim b. Ahmad al-Nugayshi: the Ki b 
al-ishàra ila ilm al-‘ibara (Book of Intimation on the Science of Dun | 
by Abu ‘Abd-Allah b. Ahmad b. ‘Umar al-Salimi;"* the Kitab alae T 
FUE iam ft al-sirr al-mu'azzam (Book of Arranged Pearls Besardia th 
Sublime Mystery) by Muhammad al-Qurashi al-Nasibi; and other a 
like these, such as Shaykh Awhad al-Din ‘Abd al-Latif Dei. Bun 
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id Fahd, La divination arabe p. 361 155; 
doni Man : P- 2901, no. 155; Lamoreaux, no. 58, now lost. 
ahd, La divination arabe, P. 361, no. 156, now lost 
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Fahd, La divination arabe, p. 361, no. 157; Lamoreaux, no. 59, now lost 


D» ear 
Fahd, La divination arabe, p. 361, no. 153: Lamore 
p i C ; i 
(Carmathians) were a Muslim sect influenced 

















aux, no. 60, now lost. The Qaramita 


eden d. cud inn esu they received their name from Ih 
L | in Aramaic means “he of the t j 
wo red eyes, 


probably signifying a teacher of secret doctrines i 

according es. The title of the dreambook he slate 

narrow E RM car of the root q-r-m-f in Arabic, namely n E 
. Greck example is the boast So à characteristic of old Manichean books. An interestin; 
small format that contains th ids Codex, now in Cologne, an uncial manuscript of unusual 
Poljakov, “Paliiographische e tography of Mani (for references, see B. L. Fonkié and F, B 
pp. 22-30). Another meaning arena s Sede oe Pea eR [1990 
Bosworth, The TOTEM ur rabic is "to copy out a c "g 
e, p i ud Islamic Underworld: The Bang Sásàn in yd Society Purus » 5 
, » vol. 1, p. 90. The dr ambook's title could also mean "The Ciisibias BOL 
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On the sect of the Carmathians, see the 
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. Lamoreaux, no. 63. 
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Fahd, La divination arabe, p. 352, no. 103 
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‘Abd al-Qàdir al-Ashmüni, Shaykh Yüsuf al-Karüni al-Sikandari, Shaykh 
Muhammad al-Fir‘awni, Shaykh Hasan al-Ramli, Shaykh Nir al-Din al-Karkhi 
al-Ghazawi, Shaykh Taqi al-Din al-Maqdisi, Shaykh Sharaf al-Din al-Karaki, 
Shaykh Shams al-Din Hamdin al-Safadi, etc. To these I have added the truthful 
dreams that I and my companions have had that were fulfilled as clearly as the 
dawn of the morning ...." Ibn Shahin’s array of sources is impressive. Though 
most of the works he lists are no longer extant, they are also mentioned in 
other sources, such as the work of the bibliographer Hajji Khalifa and in 
introductions to dreambooks other than Ibn Shahin’s, which indicates that 
their titles are genuine. 

6. ‘Abd al-Ghani b. Isma‘il al-Nàbulusi (1641-1731),"? Ta‘tir al-anàm fi 
tafsir al-manam (The Perfume of the Creation on the Exegesis of Dreams), 
which exists in several manuscripts and printed editions." The Cairo edition 
of 1940 is used here. ""' In the concluding chapter of his dreambook, al-Nabulusi 
gives his sources:'" al-Dinawari's al-Qàdiri fi al-ta‘bir (Book Dedicated to 
Caliph al-Qadir on Dream Interpretation) and the dreambook of Muhammad 
b. Abi Bakr Mahmud b. Ibrahim, known as Ibn al-Daqqàq al-Muqri, entitled 
al-hukm wa-al-ghayat fi ta‘bir al-manámát (Decision and Objectives in the 
Interpretation of Dreams);' the dreambook of Abii ‘Ali al-Husayn b. Hasan 
b. Ibrahim al-Khalili al-Dàri called a/-Muntakhab (The Selection);'" the 
dreambook of Jalal al-Din *Abd-Alláàh b. Hàzim b. Sulayman al-Muzani 


™ Al-Nabulusi was a poet, theologian, and an author of belles lettres, Born and raised In 
Damascus, he traveled to Baghdad, Palestine, Lebanon, Egypt, and the Hijaz before returning to 
his native city, where he died. For a list of his works, see al-Zirikli, al-A*lám, vol. 4, pp. 158-59 
(s.v. eau yo ast! se). For further biographical information, see also £^, s.v. "Abd 
al-Ghani b. Ismá'il al-Nábulusi." 


'? Fahd, La divination arabe, p. 348, no. 85. To the editions cited by Fahd add two that were 


published since: ‘Abd al-Ghani al-Nübulusi, Tafir al-anàám fi ta'bir al-manám, Qāmüs al-alilam., 
ed. Hanan Muhammad Nir Tabbarah (Beirut, 1993); ‘Abd al-Ghani al-Nabulusi, al-‘dbir fi 
al-ta'bir fi usiil kayfiyat tabir al-ri’yd fi al-manám, ed. Muhammad ‘Abd al-Rahim (Beirut, 1996). 

M Abd al-Ghani al-Nabulusi, Ta'tir al-anàm fi ta'bir al-mandm, wa-bi-hümishili awwaluliuma 
Muntakhab al-kalàm fi tafsir al-ahlàm li-Muhammad ibn Sirin wa-thanihuma al-isharat fi "ilm 
al-ibarat, li-Khalil ibn Shahin al-Zéhiri. 2 vols. (Cairo, 1940); in this edition the dreambook of 
al-Nabulusi occupies the top half of each page in both volumes; a/-Muntakhab can be found the 
bottom half of each page in the first volume, and the dreambook of Ibn Shahin in the bottom half of 
each page in the second volume. 


' Vol. 2. p. 350. 


!3 Fahd, La divination arabe, p. 335, no. 25; see also ibid., p. 348, no. 83, and Lamoreaux, no. 
33, where the title is different, but the name of the author almost the same. 


a4 o 
'4 Lamoreaux, no. 55. 
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(H) al-Shaf', entitled al-Isharah fi ilm al-‘ibarah (Intimation on 
Science of Interpretation); * the dreambook of Abū ‘Abd-Allah Muhamn 
b. ‘Umar al-Salimi, entitled Kitab al-isharah ila al-‘ibara (Book of Intims 
on Interpretation); "* the dreambook of Shihab al-Din Abii al-‘Abhs 
b. al-Shaykh Jamal al-Din Abi al-Faraj ‘Abd al-Rahman al- 
entitled al-Badr al-munir fi "ilm al-ta'bir (The Shining Full Moon op 
Science of Dream Interpretation); ^ the dreambook of Abi Tahir B 3 
al-Din Ibrahim b. Yahya b. Ghànim al-Maqdisi al-Hanbali, entitled alii 
or al-Mu‘allam ‘ala hurüf al-mu'jam (The Marked or The laan 
in Alphabetical Order), and its abridgment by Muhibb al-Din Abū oe 
Muhammad al-Maqdisi al-Shafil, entitled al-Muhkam fi ikhtisás me 


(Referee in Distinguishing the Si 148 A A 
5 gns). ^ All of al-Nàbulusi's "Ces : 
but only a/-Muntakhab is published. ICE 
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tion is supposed to be conducted and to confirm that the interpretations offered 
in theory earlier in the Oneirocriticon have proved to be reliable in practice. 
The story in chapter 19, which is also narrated in the first person, contains two 
Arabic names, Achmet, son of Séreim, and Caliph al-Ma? mün. 


` EX00v tig ávOponoc npotno£ uot TH 'Ayuiét TO VIG Enpeiu, TO Overpoxpity tod 

KpwroovppovAov Mapodv: £i60v £v dpapati, Ótt oi tpiyeç xv oKEAQVv HOU 
&óacovOncav Kai nvEHvenoay, kat tavtac TH Wadd: £koUpevov. xat GrexpiOny 
avt@ Ott TÒ Aoydptóv Gov Kal ó MAODTG cov EXANOdVONoav’ Kal ócov Exoyas 
TOV THLYOV GOV, t0000tov kakoótotkeic AvTA. Kal EdpEON oUtoc tò npåypa. 


A certain man came and asked me, Achmet, the son of Séreim, the dream interpreter 
of the caliph Mamoun: “I saw ina dream that the hair on my legs grew longer and 
thicker and that | was cutting it with a pair of scissors." I replied: “Your wealth 
and riches have increased, but you mismanage them in proportion to the quantity 
of hair that you cut.” And it was discovered that things were indeed so. 


Taking into account the four prologues, this short anecdote constitutes the 
fifth instance of first-person discourse in the Ozeirocriticon. Twelve more 
examples of actual consultation are inserted in the remaining pages, usually 
under the heading “pornog” or "époumpa" (Question). Of the thirteen 
anecdotes about consultations, only the one in chapter 19 is narrated in the 
first person. It is also the only place in the whole book where the full name, 
“Achmet, son of Séreim,” is mentioned," Ten of the thirteen anecdotes give 
the name as "the dream interpreter Séreim,” or simply "Séreim,"' and the 
remaining two say only “the dream interpreter" (6 óveupokpiwng).'? In chapter 
19, [bn Sirin speaks in the first person, not because the compiler of the 
Oneirocriticon wants to assume his identity, but because his words are quoted 
directly in the same way the Indian, Persian and Egyptian dream interpreters 
were quoted earlier. 

Why is Ibn Sirin allowed to speak in the first person only this one time, and 
after that is referred to in the third person? Arabic dreambooks frequently 
contain narrations or direct quotations like the thirteen anecdotes incorporated 





'? Drexl 15, 18 ff. 

5 ^ Achmet, son of Séreim" is mentioned only in Drex! 15, 18. "Séreim" is mentioned in Drexl 
23, 25; 24, 2; 29, 25; 30, 1; 57, 13; 92, 2; 99, 8; 102, 2; 111, 26; 137, 24; 148, 19; 156, 7. 

5! Chap. 20, Drexl 16, 1-10; chap. 36, Drex! 29, 28 ff.: chap. 96, Drex! 57, 11 ff.; chap. 139, 
Drex! 92, | ff; chap. 144, Drex! 99, 6 ff.; chap. 147, Drex! 102, 1; chap. 153, Drexl 111, 24; 
chap. 176, Drex] 137, 22 ff.; chap. 194, Drex! 148, 18 ff.; chap. 199, Drex! 156, 6 ff. 


'? Chap. 26, Drexl 23, 23 ff.; chap. 164, Drex! 217, 1 ff. 






into the Greek Oneirocriticon. Whenever the Arabic narrations describe, 
way a specific dream had been interpreted either by the Prophet himself or 
another important figure, such as Ibn Sirin, the authenticity of the interpretation 
is guaranteed by a "chain of authorities” (/snad) which precedes the narration 
just as a similar chain of authorities precedes the hadith, or traditions of th 
Prophet Muhammad. The thirteen anecdotes in the Greek text have been Stripped 
of their preceding chains of authorities, but the story in chapter 19 apparent) 
had a chain of authorities that reached all the way back to the protagonis 
himself, that is, to Ibn Sirin, and this is why it is narrated in the first pers 
The chains for the other twelve must have reached back only as far as some 
who had heard the story, which explains why they are narrated in the th 
person. ^? 
Unlike the other dream interpreters, Syrbacham, Baram and Tarph 
Achmet, the son of Séreim, is the name of a recognizable historical figure, t 
seventh-century scholar Muhammad ibn Sirin.'*’ Ayuét is the Arabic Ahm 
(1. a1), transliterated into Greek letters. The transformation of "Siri" 
"Séreim" (pronounced in Greek as "Sirim") is easy to explain: the confusi 
between v (n) and u (m) is frequent in Greek manuscripts written in 
minuscule. Its several variants found in the Greek manuscript tradition indici 
the difficulty the Greek scribes had in accurately reading and copying such 
foreign name. Ibn Sirin was not, however, a contemporary of Caliph al-Ma’m 
els >>): but must have become associated with him in later literature, a 
time sufficiently removed from the actual lifetime of both. | 
Achmet, son of Sëreim, is the only name of a dream interpreter mention 
in the Oneirocriticon that does not appear to be fictional. This is a arent 
why it was attached to the title of the work, probabl * ibi 
; : y by one of the scrib 

who copied the Greek text. The work thus became known as The Oneirocritico 
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154 
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50 said 10 be Ahmad. same root, /-m-d; the name of the Prophet Muhammad. 
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of Achmet, although the author/compiler makes no attempt to link himself to 
that name. We may therefore surmise that the title appearing in some of the 
Greek manuscripts attributing the Oneirocriticon to “Achmet, son of Séreim, 
the dream interpreter to Caliph Mamoun,” is a later invention, based on the 
information provided in chapter 19. Indeed, this title is not fully supported by 
the Greek manuscript tradition, since it appears only in some Greek manuscripts. 
The various titles of the work recorded in the Greek manuscripts are listed 
below in chronological order: 

Paris. Suppl. gr. 690 (11th century), fol. 125r:« O»veipokpicov' Iv6óv, 
IIepoàv kai Aiyvrtiwv (From the Oneirokrités ? of the Indians, Persians 
and Egyptians). 

Vindob. philos. et philol. gr. 111 (13th century), fol. Ir: £v óvóuati tod 
NATPOG KAL TOD VLOD kal TOD à ytou nveúuatoc. BiBAtov Over poKpLtiKdv 
Omep ovvnte Kat ouvétabev àyuét VLOG onpeip ó OvELpOKPLTNS TOD 
TPMTOGVUPOVAODY yaupov. TIpóXoyog tov òverpátwv (In the name of the 
Father and of the Son and of the Holy Spirit. Book on dream interpretation 
which Achmet, son of Sereim, dream interpreter to Caliph Mammoun [sic], 
put together and composed). 

Marc. gr. 299 (14th-century hand on the flyleaves of a IOth-century man- 
uscript), fol. 5r: Tepi dovipa@v [sic] (On dreams). 

Vindob. philos. et philol. gr. 162 (end of 14th century), fol. 8r: B.gAtov 
OVELPOKPLTLKOV önep ouvij&e Kai ouvéta&ev dyuet ó vids onpelu ó 
OVELPOKPLTIS TOD npotov cuufovAov pLaLLOtyv. TIpdAoyos tv dverpatov 
cvv Ogà àyio oUtoc (Book on dream interpretation which Achmet, son of 
Sereim, dream interpreter to Caliph Mamoun, put together and composed. 
Prologue to the dreams, by holy God, thus). 

Paris. gr. 2511 (end of 14th century), fol. 7r: BigAtov óvetpokpitikóv 
önep ovvite Kai ovvetabato dyuét, vtóc CEPT TOD Óveipokpitou TOD 
Tpw@toovpBovaAov Mapovv (Book on dream interpretation which Achmet, 
son of Serém, dream interpreter to Caliph Mamoun, put together and composed). 

Paris. gr. 2419 (15th century), fol. 295: oveipoxpttng ovp (Oneirokrités 
Syrim [sic]). 

Vat. gr. 573 (15th century), fol. 120: BuBAtov óverpokpitikòv órnep ouvite 
kal ODVETACEV yuet VLOG onpeli ó OVELPOKPITNS TOD TpwWtooUvLBODAOD 
auty (Book on dream interpretation which Achmet, son of Sereim, dream 
interpreter to Caliph Mamen [sic] put together and composed). 


55 The Greek word oneirokrités can mean both “dream interpreter" and “dreambook.” 
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Athos, Iviron 4285.165 (15th century, excerpts only), fol. 14 
‘Ovetpoxpittkov Kata IIépcag Ivéovc xoi Aiyvntiouc (Dream) 
according to the Persians, Indians and Egyptians). 3 

Ambros. gr. 592 (O 94 sup) (15th century), fol. 42v. No title. The text of 
Oneirocriticon in this manuscript begins with an excerpt corresponding 
chapter 124 of the critical edition (Drexl 73, 19 ff.) and gives the title of thi 
chapter as "Ex t&v ivõðv nepi veuudtov ŝi’ 0ó$00ALÓv kai Tepi 
vungevcems” (From the Indians on nodding with the eyes and on getting 
married), : 

Borbon. gr. 356 (IILE.34) (15th century), fol. 1. No title. The first Seve 
folia (probably a whole quire) are missing. 

Bononiensis (Bibl. Univ.) 3632 (15th century), fols. 442-446: The top mar 
of the page with the table of contents has the following inscriptions: oup 
(Syrém); slightly further down: zivo£& tod Oveipatos iv8Àv, TEPOD 
atyuniiov (Table [of contents] of the dream [sic] by Indians, Persia 
Egyptians). The first chapter in the table of contents is: MPWAOYOG tod onp 


tov Ovnpwxkpitov (Prologue by Sérim the dream interpreter). The end of t 
table of contents is signaled as follows: 



























: irokrités from the teachings of Indians, Persia 
and Egyptians. Of the dream interpreter Sélbacham [ 


Baraam [sic]/ the dream interpreter Tarphan). Th 
inscribed oupiu ó OVNPOKPLTLK «óc» (Syrim the 

. On the left side of this inscription: èk tov Hvdov. nepoòv (From the Indian 
Persians.. 3). On the right side: xai eyunttov (... and Egyptians). 

| Leidenis: Voss. 49 (end of 15th century), fol. 1: apy ov 6e «0 

oveipokpttoy (Beginning, with [the help of] God, of the Oneirokrités). 

: Cantabrigiensis (Trinity College) gr. 1386 (0 8.11, 6102) (15th-16th century 
fol. 5: tivat tod NAPOVtOG KPLtLKOD tjv Oveip@v BiBAtov (Table « 
contents of the present book on the interpretation of dreams). Fol. 8: BiBAto 

ouvétabev dyuét vióg cepein ove 

rokrités; which Achmet, son of Sereim the drea 
and composed). The part of the title after the sem 

MT j 

("MR James, The Western Manuscripts of the Library of Trinity College, Cambridge, vol. 


Cambridge, 1902 i re 
ge, 1902), p. 398, read this as BtBAiov óveipokputucfc, but what is written is clear! 


vepoKpitns. The accent is clearly plz , 
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sic]/ the dream interpret 
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dream interpreting [sic 
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colon, found in other manuscripts, is here incorporated into the text of the 
introduction: Tov npòtov ovpBovAov uauoŭv NOAAG KOMLAGAVTOS eupéo0at 
t SEOROTH LOV THY ákpiBr] £pumveta tov óveipov ... (Of Caliph Mamoun 
after I greatly toiled to find for my master the exact interpretation of dreams. . ) 
[sic, without punctuation]. 

Vindob. philos. et philol. gr. 287 (15th-16th century), fol. 1: No title, 

Berol. gr. 171 (Phil. gr. 1575) (16th century), fol. 1: BiBAtov: ÓvELpoKpm- 
TELKOV: AXLET VLOV o£tpri TOV THs rapotong codiac Stc 1) tod LEALOVtOG 
éxBactc tTpoytv@oKetar (Book; on dream interpretation: by Achmet son of 
Seirém of the present wisdom [sic] through which the outcome of the future 
becomes known in advance). 

Vindob. philos. et philol. gr. 297 (16th century). The first folio with the title 
of the work is missing. A later hand attributed the work to àxojóoopoc (Abii 
Ma'shar). 

Paris. gr. 2427 (16th century). This is a direct copy of Vindob. 297. It 
therefore also omits the title of the work and the first chapter and attributes 
the work to àzouócapoc (Abii Ma'shar). 

Paris. gr. 2538 (16th century). The first folio with the title is missing (this 
is Rigault's codex). 

Zagora, (Bibliothéke Zagoras, Thessaly, Greece) 89 (1594), fol. 4: BuBAtov 
OVELPOKPLTLKOV ónep ouvij$e kai ovvétače aya’. eter [sic] ó Eaeipng 6 
OVELPOKPITNS TOD xpotoouuovAov Mapoùv (Book on dream interpretation 
which Eseirém, dream interpreter to Caliph Mamoun, put together and 
composed in the year 1601 [sic]). 

BL Additicius 8240 (17th century), fol. 124v. No title. The manuscript 
contains an excerpt corresponding to chapter 247 of the critical edition (Drexl 
203, 27 ff.) and gives the title of this chapter: ex tv nepoðv kat avyurttov 
nepi Staddapa@v £ióàv (From the Persians and Egyptians on various goods). 

Hierosol. (of St. Sabbas) gr. 555 (17th century), fol. 1: Ev óvópatt tod 
NATPOG KAL TOD VLOD kal toO dytou nvevuatoç: BLBALOV OVELPOKPLTLKOV, 
Onep ouvf£gv kal ovvétatev Axiu ò npóxog NOV Óvetpokpitro TOV 
Tpotov oupPovAov Maywodv KA. (In the name of the Father and of the Son 
and of the Holy Spirit; book on dream interpretation, which Achim [sic], our 
foremost dream interpreter to Caliph Mammoun [sic], put together and 
composed, etc.). 

Hierosol. (of the Patriarchate) gr. 220 (17th century), fol. 2: £v Ovopatt 
ToD tatpóc kai TOD viot xot TOD Gyiov nveopotoc viv Kal det. BiAtov 
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ÓveipokpttikÓv, TO óxoiov 16 EudCwEV xai tò ÉKOLEV ‘Ayagt 
vióc Zepu ó Ovetpoxpitns tod npotoovufoUAov Mapovv: kai pó 
TOD OVELPOKpitov dÀn8£otaxoc (In the name of the Father and of th 
and of the Holy Spirit, now and forever; a book on dream interpret 
which Achaet [sic], the son of Seirém, dream interpreter to Cali ph Ma 
compiled and made. And a most truthful prologue to the Onei 
Petropolitanus Bibl. Acad. scient. graec. 161 (olim Instit 
Constantinopol.) (18th century), fol. 35:'Ex tod ÓvEipokpíto 
TOV c0900 (From the Oneirokrités by Taraphan [sic] the Wise 
In addition to the Greek manuscripts that preserve the On 
should also consider some indirect evidence for its title. Th 
Oneirocriticon contained in the eleventh-century antholog 
Florilegium Baroccianum is inscribed “tod Sı 
century, Pascalis Romanus, who used the Gree 
and Artemidoros to compil 

in rather vague terms:'%8 
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name of its compiler. This hypothesis is corroborated by the similarity of 
Pascalis Romanus'’s text to the versions of the Greek text preserved in Paris. 
Suppl. gr. 690 (eleventh century) and Marc. gr. 299 (on a flyleaf written by a 
fourteenth-century hand), neither of which gives the Greek author's name. 

The second Latin version of the Oneirocriticon from the twelfth century by 
Leo Tuscus is not an adaptation but a translation. It is therefore reasonable to 
assume that Leo faithfully reproduced not only the text but also the title of his 
model. The dedication reads as follows:"? *Ad Hugonem Eterianum doctorem 
suum et utraque origine fratrem Leo Tuscus imperatoriarum epistolarum 
interpres de sompniis et oraculis" (Leo Tuscus, the interpreter of imperial 
letters, «dedicates this work» on dreams and oracles to Hugo Eterianus, his 
teacher and brother on both [the maternal and the paternal] side). The 
designation of the Oneirocriticon as "de somniis et oraculis" implies that the 
title found in Leo's Greek model did not give the name of the author. A 
statement from his introduction suggests that the Greek title of the work he 
translated was Oneirokrités (which in Greek can mean both “dream interpreter” 
and “dreambook”’), though the rhetorical manner in which it is phrased does 
not allow us to draw such a conclusion with certainty: 


Ex eo igitur tempore pectus sollicitudine percussi sub corde ignitos versavi carbones 
cogitando uti lene esset annon si"? onirocriti Grecorum philosophis ariolanti loqui 
latine persuaderem enucleatim atque inoffensam perspicuitatem figmenti sompnialis 


tuo favore nostrorum Tuscorum desiderio breviter resernrem. 





Therefore, since that time, ] have anxiously smitten my chest and have been 
stirring live coals under my heart thinking whether or not it would be useful if ihe 
Oneirokrités who divines for the philosophers of the Greeks spoke in Latin, and if 
I quickly disclosed for your sake the smooth lucidity of the images of dreams at 
the request of our Tuscans. 





The titles seem to fall into five categories: 

l. Titles that do not give the name of an author (Paris. Suppl. gr. 690, Leo 
Tuscus, Marc. gr. 299, Leidens. Voss. 49, Athos, Iviron 4285.165). This category 
is represented by the two oldest pieces of evidence that survive (the eleventh- 


'? 1 am copying from the oldest surviving manuscript of this translation, Bodleian Digby. 103, 
fol. 59r. 


' In the manuscript Wolfenbüttel, Guelpherb. lat. 2917, quoted in C. H. Haskins, Studies in d 
History of Mediaeval Science, 2nd ed. (Cambridge, Mass., 1927), p. 217: "cogitando utile esse 
si" = "thinking it will be useful if...." 
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century Paris. Suppl. gr. 690 and the twelfth-centu 
as well as three later Greek manuscripts. 

2. Titles that attribute the work to 
about the author (Florilegium Baroc 
Univ.) 3632). 


3. Titles that attribute the work to à j | j 
gr. 297 and its direct copy, Paris. MES E M y 

4. One title that attribute 
scient. graec. 161). 

5. Titles that attribute the work to "Achmet, son of Séreim 
of Caliph Mamoun” (Vindob. philos. et philol. er | 
philol. gr. 162, Berol. gr. 171 [Phil. er. 1575], Vat. èr 573, Paris. er 
Cantabrig. gr. 1386 (O 8.11, 6102), Zagora 89, Hierosol 555 M pod 


220), th 
), the most numerous category, but also the most recent, since its ear] 
member belongs to the thirteenth century. à 


XD ERS e uon E : The analysis suggests that the Oneirocriti 


anonymously. This is supported by our two ol 
contained in Paris. Suppl. &r. 690 and Leo Tus 


| Sborated by Pascalis Romanus's compil 
, Oneirocriticon to T 


Ty evidence of Leo Tuscus) 










Sirim without giving further informat 
cianum, Paris. gr. 2419, Bononiensis (B 
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con was originally circulate 
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| work, according ud e d ANONS work. The original title of th: 
óveipoxpieng" which is also irj e, CU mODY, Paris. Suppl. gr. 690, v 
in the Leidensis iiic é i = gs Ri d 
authors in the "oa B» So repeated in conjunction with the names of putative 
(Sirim). In addition ee opha), Paris. gr. 2419, and the Bononiensis 
OVELpoKpitne,” though m PA a b 
misread the abbreviation for tig ier ere eee a o possibi 
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The Author’ s Sources 


The first chapter of the Onetrocriticon, where the compiler explains the reason 
for writing his book and the method of its composition, reads as follows 
(Drexl 1, 3-14): 


a [IpóAoyog tæv Ovetpatav 


Toà Komidoas npóc tò Gvepevvav v9 SeondTy iov Thy ákpifi £puimvetav tav 
Oveipátov, xa€às avtds öt EntOupiiag ele MOAATS, £üpov £x tàv roujodvtov 
Thy totam axpiPetav Kat drea, itor Iv6ív, Mepodv Kai Aiyurtiov, oi 
thy GAjOetav axptpoAoynodpevor Kai AentoAoyijoavtes é£éOgvro Kal 
Ehoyoypagnoay Thy rapovoay épimvetav. Kai && Exdotov tovtov éxAe&djievog 
Kedaharwmdas EfeGeuny tov tpiav tag Kpiseis kat Avoeis èv Exdotw kedoAato, 
Mody Koi Ò Eos Seondtng yvous thy nepi 16 aùtò kedáAatov ExdotoU Kpiotv 
Kal Avoiv ovAAoyiontat Kal pàðy tò GANDEs xal meIpadh tod yAvKéoc Kat 
Babéos Kal nexoOnplevon Kai Svvatod Tig napovong ootas, St Ws h Tod pEAAOVTOS 
EKPAOIS TPOYIVMOKETAL. 


|. Introduction to Dreams 


I have greatly labored in order to investigate the accurate interpretation of dreams 
for my Lord (despotés)-—for he was very zealous about such matters—-and have 
discovered that great and true precision has been achieved by some, namely the 
Indians, Persians and Egyptians. For, having weighed accurately and put in fine 
detail the truth, they have set forth and written down the present explanation. | 
have extracted summarily from cach of those sources and have arranged the 
interpretations and solutions of all three of them in every chapter, so that my Lord, 
too, having learnt the interpretation and solution of cach <dream> from that very 
chapter, may contemplate and perceive the truth, and experience the sweetness, 
profundity, satisfaction, and power of the wisdom contained therein; for through 
this wisdom the outcome of future events can be known in advance. 


Subsequently, the compiler quotes three more prologues, also written in the 
first person; they are by “Syrbacham, dream interpreter to the king of India,” 
"Baram, dream interpreter of Saanisan, king of Persia,” and “Tarphan, dream 
interpreter of the pharaoh, king of the Egyptians." The royal dream interpreters 
speak thus: 


'* The English translation of passages from the Oneirocriticon are taken from Oberhelman, 
Oneirocriticon of Achmet, with emendations by me. Oberhelman’s translation should be used with 
caution, since it is suffers from carelessness and an insufficient knowledge of Greek. The German 
translation by Brackertz, Traumbuch des Achmet, is much more reliable. 
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B' Ex tod Aóyou t&v ' IvSav 





Luppayay ó óveipokpitng tod tv  Iv8Qv BaciAéo 
nepi TOV óveipátæv xpicic Kai AVGIG Kal np 
evayyeatCouevn, kaQ0 mov yéypantar èv totç &ytoig EVAYYEALOIC ču 

ayanðvtá HE EYO Kal ó nap pov erevodueba Kai Lovilv map es » i 
tobto d€ teAeiovtar 8U Ópápatoc. Kai uaptupei Toon ¢ d 
Mapíav, THY uNTÉpa TOD $atóc, SV ópápatoc unvvðeic. c 
Kat Ol xÀeioug tàv npoóntóv 8 
BeBaiooo8nocav NOVTES, Ott Oeióv tL 
navt TO Add Å tàv óveipátov ÖYLG 
Kpiots Kal Avois Oveipatoc EVOG TOV 


S Lodia HEYLotn [Stay 
oómnteia and 0£00 nq 






























2. From the Account of the Indians 






Syrb: TE 
PU shee imerpreter of the king of the Indians <said>: 
lation and decipherment of dreams i 
S is very great wi 
brought by God as glad tidings to all, as is ee ry great wisdom and prophec 


the one who loves Me, M 
; My Father 
14:23]. This is fulfill 





























Pin season. For these reasons th 
one very wise and extremely learned and Go 


the int ation i 
erpretation is very sound, because it is bestowed b 













8 Drex] 1, 15-3, 24. 
165 
See Matthew 1:18-25, 2:13-14 and 2:22 
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the grace of God. For God-sent dreams appear not only to the good, but also to 
the wicked and sinful, because of God's bountiful mercy, just as he takes care 
even of those who deny and blaspheme him. Now, by the power of the eternal and 
inseparable Holy Trinity, I begin my interpretation.” 


y Ex tov Aóyov tav Tlepoav 


Bapàu ò ovetpoxpitns Zaavicàv Paouei tav Nepodv’ Ex tig Kpioews tàv 
óveipátov HEYLOTHY Yv@oiv Kal npóyvootv Edevpay, Cofic te kal Oavatov, 
NEVLAG TE Kat MAOVTOD, vócov Kal ùyeiaç, xapüc Kai Aúmmg, vino ExOpav kat 
HITS, EAGTTOVL KON TO LLEAAOV GANGS ExpavOdvw oxép tod ueylotov kórov 
tfi Gotpovoytac, 5nAovótt Edy Gpa ò OvetpoKpitys Eotiv dxpiBgotatoc: Éykonroc 
yàp xat NOAAGKIS OHAAAOPEVN THS GoTpOVOLias Ñ KATAANWIC. nool yap, ag 
&yà neipav EOYOV, TOV àotpovormoávtov Eig GAANAOUS Sidmepov tóte Kai 
SinvexOnoav Etepos tov Etepov avatpénovtes, 1) Sé Kpiais tav Oveipátov, Tiv 
Eyo ECEGEUNV, ravi THON TÒ GvandiPorov Eyer. kal ò tad pertépyeoða 
BovAÓu£voc Aentótnta Sravoiag xai xó0ov npóc toùs kuplouc tüv doTépwv 
SETH. VOV otv GPYOLAL nepi návtwv GANIAS kot Befatoc, 


3. From the Account of the Persians 


Baram, dream interpreter to Saanisan, king of the Persians <said>: 
“Having discovered through the interpretation of dreams very preat wisdom and 
foreknowledge about life and death, poverty and wealth, sickness and health, joy 
and sorrow, victory over enemies and defeat, I truthfully study the future at much 
less toil than if | were to use the very laborious process of astrology, that is, if the 
dream interpreter is very precise. For the comprehension of astrology is toilsome, 
frequently yields wrong results, and is also wearisome and very lengthy. Indeed, 
as I know from experience, many astrologers at times disagreed with each other 
and each excelled in refuting the other. On the other hand, the interpretation of 
dreams which I have set forth is in every way unambiguous. And let him who 
wishes to pursue it have a sharp mind and love for the lords of the stars. So now | 
begin <to talk> truthfully and with certainty about everything.” 


5 Ex tov Aóyov tav Alyuntiov 


Tapéàv ó dvetpoxpimes Papaw Bacu£oc tv Aiyuntiov: ’ Hpeovnoa repli dv 
ebpov ol DaciAeig tàv Alyuntiov év xac xpiogot TÖV Óveipátov, TEpt Qv oUK 
ioxvoev Etepdc tic otto kaxaAapeiv vara donep &ya bia Tov év Seondtv’ 
NOAA yàp Tv kai ovvexic aot tàv Óveipátov 7] Óyic. xai yap Kal avtd¢ 
TOAD eiye nóðov npóc touc Deots, oi nóvta, doa kað Exaotov avt ovi proec0ot 
ÉugAAe, npoedetkvuov £v òveipaorv. dnep &yà dxpiBóg SieAvov det’ kal awts 


 Drexl 2, 25-3, 11. 
'' Drexl 3, 14 has "ipeovnoav"; I prefer "ripeóvnoa" on the basis of Var. gr. 573, as well as 


the use of the first person singular in this chapter. 































CHAPTER ONE 


dU ÉpoU tijv dA jOetav npoeyiyvooké te Kai EVPLOKE. viv 
NEPL OV EYO &retpaá8nv Kai oi Gpyaior Papawvitar kai o 
Kat Mavta, ooa £vóÉyetai 0eopeiv touc àvðpórovç Epunv 


ovv ExtiOnut 
LKaT arc. 
EVOV ETI gy) lë 


4. From the Account of the Egyptians 


Tarphan, the dream interpreter of the pharaoh, king of the E 


“I have researched what the kings of the Egyptians have found in the į lat 
of dreams, which nobody else was able to comprehend as well ; thaw 
sake of my Lord. For he used to have many and frequent Pod 
have great love for the gods, who foreshadowe 

to happen to him in dreams, which | h 

through me he learned and knew 


By ptians <saids- 


interpreter and his master believe 


the first four chapters of tl aim that the work w ile 
as compile 


pagan Persian and Egyptian sources. Th 
signations "Indian," "Persian" and "Egy 
presented under these labels, existed in the 
re invented by the Greek compiler 


answer to this questi 
this question would reveal something about the Greek compiler’ 


approach to his source material 


Neither the i 
c8 eee 
mpiler of the Oneirocriticon nor his Byzantine readers under- 


od “Indians” to ref i 
er to the inhabit ; l 
century Greek, the word “India, ants of the Indian subcontinent. In tenth: 


eastern Chri 


‘8 Drex| 3. 12-24. 


t69 

See I. Shahid Byzantinn 
86-106, dice Byzantium and the 
to legend, their cl 


i: lurch wa 
Christianity were vaunted by 


discovered in souther 
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Palladios's On the Races of India and the Brahmans, Pseudo-Kallisthenes' 
Alexander Romance ànd its numerous versions from the fourth century 
onwards, ? and the immensely popular romance cum hagiography Barlaam 
kai loasaph, portray India as the home of a pious and wise people. At times, 
and especially from the seventh century onwards, India was confused with 
Christian Ethiopia, which was called “inner India” in earlier sources and through 
which Indian goods were imported to Byzantium. The same confusion of 
India with the lands south of Egypt is evident in Artemidoros’s ninth-century 
translation into Arabic by Hunayn b. Ishaq, where the Greek "India" ( Ivõia) 
is rendered as “the land of Nubia” (44534! 30.) It is from this literary 
world that the Christian Indians of the Oneirocriticon hail. 

The only possibly genuine Indian trace in the Byzantine dreambook is the 
name of the Indian dream interpreter, Syrbacham, which could be a corruption 
of the Sanscrit ári Brahmanah, meaning “the reverend Brahman.""? The most 
likely manner for such an Indian element to have ended up in a Middle Byzantine 
text is by way of an Arabic source, since the Arab acquaintance with the 
Indian subcontinent and its learning began with the first Arab conquest of 
Sindh under Muhammad b. Qasim in 712. Indeed, a comparison of the “Indian” 
chapters of the Oneirocriticon with the interpretations given in the Indian 
dreambook of Jagaddeva,'” which was written later than the Oneirocriticon 
but is the earliest independent Indian dreambook that survives," shows that 


Pahlavi; they have been assigned to the 6th or 7th century on paleographic grounds. See M. K. 
Kuriakose, History of Christianity in India: Source Materials (Madras, 1982), pp. 1-9. The 
Christian Indian tradition is clearly not connected with anything found in the Oneirocriticon. 

'? Both Palladios and the Alexander Romance were copiously excerpted in the 10th-century 
Suda Lexicon. 

VI CF. Artem. ii, 12; Pack 123, 2; Arabic text in Fahd, Artémidore d'Éphése, Le livre des 
songes, p. 224, 3. The fact should hardly be surprising, since the medieval translators of classical 
Greek texts into Arabic did not understand Greek in the way the ancient authors did, but in the 
way the contemporary Byzantines did, because they learned their Greek from Byzantine teachers. 
To give one example, Hunayn b. Ishiq is said to have learned Greek after spending a couple of 
years in the lands of the Byzantines; see EP, s.v. "Hunayn b. Ishák." 

7 Suggested by G. Dagron, "Formes et fonctions du pluralisme linguistique à Byzance (IX-XH 
siécle)," TM 12 (1994), p. 237. Another Indian name could possibly be masked under "Syrbacham"; 
this could be Varahamihira, a famous Indian astrologer and diviner of the 6th century c.e, with 
whom Arabic science became acquainted mainly through the works of Abü Ma'shar (787-886) 
and al-Birüni (973-1048). On Varahamihira, see Ullmann, Die Natur- und Geheimwissenschaften 
im Islam, p. 301; see also D. Pingree, Jyotihéástra: Astral and Mathematical Literature, A 
History of Indian Literature, ed. J. Gonda, vol. 6:4 (Wiesbaden, 1981), pp. 74-76. 


Text and translation in J. von Negelein, Der Traumschlüssel des Jagaddeva. Ein Beitrag zur 
indischen Mantik (Gießen, 1912). 
'" Indian dream interpretation was usually treated in a chapter of longer works on omens. The 
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similarities are rare and should not be attributed to any direct influence 
Aside from the titles of the chapters labeled “from the Indians,” India 


mentioned only once in the Oneirocriticon, in the chapter on the interpretation. 


of elephants according to the Persians and Egyptians (Drexl 221. 5-6): 


éAéóüg eig VwNAdv Gvdpa Eévov EFovoiaotiy moAvnAovtoy Kpiveta - 
did 10 uf] travtayoo Onpaobar mA èv ‘Tvéia (An elephant is interpreted Y 
as an exalted man who is a very wealthy foreign ruler, because it is hunted 


nowhere else but in India). The same interpretation of elephants also occurs jn 


Arabic dreambooks, without the justification quoted in the Oneirocriticon - 
However, one of the Arabic dreambooks does state that the significance ofan- 
elephant dreamt in India is different from that of the same dream dreamt in 
other parts of the world.”ć The “Indian” chapters of the Oneirocriticon that 
discuss religious notions are in fact copied or adapted from the Muslim : 


earliest independent treatise on dreams (svapna) that surviv 
Gujarati scholar Jagaddeva (ca. 
literature to the Reveda. The mo 


i ences i rit. Series A, vol. 4, Memoirs of the American - 


Philosophical Society 146 (1981), pp. 250-51; none of 
However, this should not be considered as conclusive e 
Indian manuscripts earlier than the 1 


"Der Traum in der altindischen Literatur im Vergleich 
chen Vorstellungen," Ph.D. diss., Eberhard-Karl 
not discuss any Greek dreambooks later than Arte 
aspects of dream interpretation, though a few s 
relationship between Indian and Is] 

reached India as early as 712 

half of the 11th century. It is 

twelfth-century dreambook of 

tation, the source and authentici 

dreambook of al-Dinawari stil 

J yotihsastra, chap. 4, “Divination,” and esp. p. 77. I wou 
of Harvard University for numerous 

on Indian dream interpretation. 


mil altiranischen, hethitischen und griechi 
s-Universitit Tübingen, 1982. This study do 
midoros and concentrates main] 


5 For some comments on the connection of the Oneiroc 
see Negelein, Der Traumschlüssel des Jagaddeva, pp. XX-XXI. Negelein points out the similarity 
between Jagaddeva I, 17 and the Oneirocriticon, chap. 301 (Drex! 241, 1-14). K. Latte, review o 
Achmetis Oneirocriticon, Gnomon 2 (1926), p. 419, remarks: 
Negelein in seiner Ausgabe des Traumschlii 
Sind spärlich (vgl. etw 61, 1-J. I 48 p. 60 N 
24-4. II 63. 76. 25, 12 und N 

ds Al-Muntakhab, p. 190: 


elephant outside of India <sig 


egelein p. XIV 2).? 
£ 2-55 8 aai ag] JL 
nifies> difficulty and distress), 


riticon with Indian dream interpretation, — 


“Die Beriihrungen mit dem von | 
ssels des Jagaddeva zusammengestellten Material. c 
» aber auch Artemidor I 33 p. 34, 23 Hercher; 77; - m 


2——£ 54 daill 455 , (The dream of an ~ 
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, tations of analogous symbols in Arabic dreambooks. 
E : the urportedly Persian and Egyptian interpretations in the Oneiro- 
i ii d of them can be found in Arabic dreambooks, though no items 
M is d material culture of ancient Egypt or Persia are mentioned in 
ipm RN 7" But a handful of interpretations, mainly those that discuss 
x zs nd social customs, appear as specific to these two cultures. It is 
M md decide whether these details reflect a Byzantine or an Arabic 
uode Mea and Egypt and how accessible the pertinent information was 
us ae or Arabic author of the ninth ane nm SETIRUHISS. n 
The Persian dream interpreter, Baram, and his king, Saanisan, AA ete A 
and almost generically Persian names. Saanisan appears to be ipi o 
Sàsàn, an ancestor of the last dynasty to rule Eero before ue mab e 
His identification in the Oneirocriticon as "king 9r the Persians” is 2 e 
however, because, though of noble lineage, Sasán never DE ane ds 
Arabic sources refer to the last imperial house of Bcc as um pisa i i 
clan of Sasan), and it was a genuine Persian name with royal d n 
was widely known, even to those who were not knowledgeable 4 Ru Lo 
Baram is Bahram, also a common Persian name; porne by the a 
god of Zoroastrianism,'” and by six Sasanian kings and several notables o 


i i s) ievi ar East," pp. 
W? According to Lamoreaux, "Dream Interpretation in ne oo uh uu 
256-57, the interpretations that the Oneirocriticon ascribes t0 the i m mers M ns 
be found in the extant Arabic dreambooks. Even In MARE pue d 
dd 2 idi pin aah see ETE ee author under the influence of ie 
purs ABI TN Both these statements stand In need of correction, For Crainpic 
enem Mn p i ibid to the Persians and Egyptians that have their equivalents in Arabia 
e y di cussion on the interpretation of heads in chapter 5; also the interpretations 
duri xd ie a tree, receiving something from the pharaoh and sleeping in de Same 
ihn isis in this chapter. An example of a Christian dn Nds dus 
E i ic i ions is chap. 149 (Drex : 25-105, 11); 
se contents all have parallels in Islamic interpectallous isc Ape A | 
Es discussion on the interpretation of priests and priestly duties in dd e 
"8 Al-Mas'üdi, the 10th-century geographer, records a ie a ae 
Persian to perform the pilgrimage to Mecca was Sasan, whose ala mmi S A 
ue io the sacred well of Zamzam. Thus the name "Sásàn" that Rire Mui dedil 
$ ^^ e d p 
might have been introduced to the Arabic source of the eats 7 B n : E 
both its royal Persian connotations and its Islamic accepta cares eer ra cours 
d'or, trans. B. de Meynard, P. de Courteille and C. Pellat (Paris, i ris Aes OP 
148). Alternatively, assuming that the name Sasan already metu S ceni dta NR 
Oneirocriticon, it might have been mentioned in order TOC : in oed d end 
with apocryphal wisdom and magic, since “bani Sasan i ja EE DEL Ces 
beggars, who were often practitioners of magic and quack do GE 
Bosworth, Medieval Islamic Underworld, vol. 1. —— 6S 
m Interpreted in ancient Greek and Hellenistic sources T. ( EU | 
See M. Boyce, A History of Zoroastrianism, vol. 2 (Leiden, » Pp. 
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the Sasanian and later periods. ^? 
The religion of the Persians, as it can be gleaned in chapter 13 (Drex] 10 
5811, 9), is Sasanian Zoroastrianism : i 


LY ` Ex tov Adyou tàv I Tepcóv repi nioteaoG 


Edy Tig én Kat’ óvap EldaAo1c EQUTOV TMPOOKVVOLVTA toic UNO toic OVOnaM 
tov ueytotov dotépwv, Tj TOU NAiov Ñ tò ei8oAov, &uióenOrioexat DaotAÉc kai 
eioakovoðýcetar Kal £yyiel TO Baouei ócov TO) NALAK® £160A0 Kata Tope 
URVOUG.... Ei 6& tò EiSwAov rj eig npóocnov trio GEANVHS Kal 18y todt6 a 
ENLSENOHGETAL tob Mpwtov dvÜpónov tov DaciAécc koi eicaxovobicern 
npocEyyiGov AVI, cov TH GEAHVLAKA ELdWAW Kata tobc Umvouc. áv ER tôn 
Kat óvap Tpockuvotvra EQUTOV tà £ei66A0 THC Aópoóitnc, eic mpatov ávOponoy 
Tg avyouotng EVOOKIUNGEL. OHOLWS kal éni TOV AOLN@V GOTEPWV kai TaY 
ueytotavov tov BaotAÉos 1] abri] kpioic. ; 
'Eáv tig (65 npookvvoüvta £avtóv tQ rupi tà Ev xoi vaoic doPéotw, ei Lev 
BaciAeUg À kai 18, ött woei kanvóg vowðns &EeAnAvOe 100 iion: 
xoAeumÜfioea nap &yOpáv xoi tpantoetat: ei 88 KARVOG Tv €Uxo8nc, &Edxovotay 
vixnv Kat! ex8pav AaBn. et 68 «tc 18 todto THs KOLVOTHTOS Tod Aaod, SoviEteel 
Baotret Kat anoBryoetat GvaAóyos cfi evwdias Tj Svowsiac Kai yuvn £áv 1j 
npóc Tov dvàpa avtfic ópotoc tic OoLIG àxoprioexat ati. Edv tic in m 
ÉKTlOE vaov xot £0Eto nip év abt ELG tpocküvnoiv rob Aaov, ei uév con 
Baoirevc, £v BovAR abtod Bacuéa zoiei kai 0 Ads GnoS€xetar adtov.'*! 


13. From the Account of the Persians on Faith 


If someone dreams that he was worshiping the idols that are named after the 
greatest of the stars, should the idol be that of the sun, he will beseech the king and 
ne wish] will be granted and he will approach the king as closely as he dió te 
ea d A the idol depicted the moon and someone sees it, he will 
jè irst minister to the king and [his wish] will be granted, and he will 
approach him as far as he approached the idol of the moon in his dee And if 
someone dreams that he was worshiping the idol of Venus, he will MH the 


€ queen. And likewise, the same i i i 
es , same interpretation applies to 
j remaining planets and the king’s magistrates on "i 
" some ‘ oe 
NU hie dreams that he was worshiping the eternal flame in the temples, if he 
n E Something like a malodorous smoke arise from the fire, he will be 
y enemies and will be routed; but if the smoke is sweet-smelling, he may 


180 
= This name appears i 
Bandy i OUS Greek sources as Bapávnc, Bapaávnc and Bapapávrnc, but also 
; phylaktos Simocatta; for a list of Occurrences, see Theophylaktos Simocatta 


Historiae, ed. C. de Boo i 
i , ed. C. r and P. Wirth (Stuttgart, 1979 i i 
Istory and mythology, see Encyclopaedia anc Adde ETERA E 


4181 
-  Drexl 10, 5-11 additi ; 
, 9. In addition, the Persians appear as star worshipers in chap. 168, “From 


he Persians on Stars" (D 
i rex! 131, 23-132 and i i i 
he Persian dream interpreter (Drex| 2, 25-3 re dd. Msc 
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gain a famous victory over them. If a commoner dreams this, he will serve a king 
and the result will be analogous to the foulness or sweetness of the smell. If the 
dreamer is a woman, it will turn out for her likewise in regard to her husband. If 
someone sees that he built a temple and set up a fire for public worship, if he is 
king he will appoint someone as king according to his will and the people will 


accept him. 


In chapter 169, “From the Persians on the Stars" (Drexl 131, 238132, 3) it is 
said that incense burning and sacrificing formed part of the ritual worship of 


the stars. 
The image of Zoroastrianism conveyed in these chapters is accurate.'*? In 


Zoroastrian belief the sun is the symbol of Ohrmazd, the creator and principle 
of good. The moon is associated with light and water and conveys health and 
growth to plants. Venus (Anahid) was the tutelary divinity of the Sasanian 
house. "' Her cult originated in that of the Assyro-Babylonian Ishtar, the Lady 
of the planet Venus and of love and war. Anàhid was absorbed by Zoroastrianism 
in the time of the Achaemenians and was worshiped down to Islamic times as 
Bani Pars (“the Lady of Persia"). Fire is considered sacred, and the 
maintenance of perpetual flames is central to ritual worship," which also 
included sacrifice of animals and other offerings. " Further chapters indirectly 
supply a very few details about the beliefs and customs of the Persians. In 
chapter 6, “From the Persians on Resurrection,” it is implied that resurrection 

R? Chap. 159, “From the Persians and Egyptians on Fire" (Drexl 120, 17-122, 25), also 
includes a “Zoroastrian” interpretation, though its importance is negligible, considering the total 
length of the chapter: Tò mup giç ueyiorag kpivetat kplogtg; etc Bedv yàp dvayerat 
1póoora (Drex! 120, 18-19) .... ei è «i69 ttg» StL mpooEKUvNoE TH rupi, peyiotávwv 
SenOijoetat kal akovoOnoetat (Drexl 121, 2-3). (Fire bears the greatest interpretations, for it 
refers to gods .... If «someone dreams» that he worshiped fire, he will beseech nobles and be 
heard). 

' See Encyclopaedia Iranica, s.v. “Astrology and Astronomy in Iran," esp. $$ "Sun and 
Moon,” “Stars” (p. 865). 

5! See M. Boyce, Zoroastrians: Their Religious Beliefs and Practices (London, 1979), pp. 115 
and 142. 

™ Ibid., pp. 61-62 and 163. 

' See A. Christensen, L'Iran sous les Sassanides (Copenhagen, 1936), pp. 140-41: "L'Avesta 
distingue cinq sortes de feu .... Borazisavah est le feu du temple (appelé le feu Vahram) et aussi le 
feu destiné à l'usage ordinaire..." See also ibid., p. 157: "Correspondant aux grades du régime 
patriarcal des anciens Iraniens, il y avait un feu de maison, un feu de clan ou de village (adhurán) 
et un feu pour chaque canton ou province. Ce dernier est appelé feu de Varhran (Vahram). Tandis 
que le feu de maison était entretenu par le manbadh, le maitre de maison, deux prêtres au moins 
élaient nécessaires pour le service de l'adhuràán et le feu de Varhràn demandait un corps de 
prétres plus nombreux sous la direction d'un móbadh." ; 

" See Boyce, Zoroastrians, pp. 53, 66, 75-76, 86, 164, 173-74, 211. 
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was part of Zoroastrian eschatology; a number of chapters attributed to the 
Persians and Egyptians together mention polygamy.'** The only inaccurac 
that turns up is the implication that the Persians bury their dead, which 
found in a chapter attributed to both the Persians and the Egyptians,'9 
they disposed of dead bodies by exposing them. '?? - 
The Greek-speaking world had direct contacts with Persia from antiquity. 
until the Arab conquest. Greek historians from Herodotus to Zonaras wro 
about ancient Persia in detail, ?' and information on Persian religion, cultur 
and wisdom can be found in a vast number of Greek sources. '? But, in the 
ninth or the tenth century, only a devoted antiquarian would have been able to 
piece together an accurate picture of Zoroastrianism, and such a task woul 
have been even more daunting, if not impossible, for someone like the compile 
of the Oneirocriticon, whose only textual references come from the Bible. 0 
the other hand, Zoroastrianism was part of contemporary reality in the Muslim 
world. After the Islamic conquest its adherents were accorded the status o 
dhimmi,'"" and functioning Zoroastrian temples could be found in the heartland 
of the caliphate until the eleventh century, as is evident from the information . 
provided by the Arab geographers.” Moreover, aspects of the Zoroastriai 


le 


™ Drex| 20, 18-19; 56, 6-12; 64, 21-23; 110, 15-17; 120, 22-24; 173, 20; 175, 27-176, 3; 
178, 7-8; 182, 25. For polygamy in Zoroastrianism, see Christensen, L'Iran sous les Sassanides, . 
pp. 317 ff. For ancient Egyptian polygamy as described in medieval Arabic sources, see Murtada 


ibn al-Khafif, L'Egypte de Murtadi, fils du Gaphiphe , ed. G. Wiet, trans. P. Vattier (Paris, 1953), - 
p. 34. ini 


'? Chap. 122, Drex! 86, 21-89, 11. 


190 ,, ; 
It is known that in the 9th- IOth century, 


funerary towers) for that purpose, in order n 
risk of violation; see Boy 


ye Iran, Handbuch der Altertumswissenschaft 3:7 (Munich, 1983). a 
“ Most of these references have been collected and studied in J. Bidez and F. Cumont, Les | 
me hellénisés. Zoroastre, Ostanés et H ystaspe d'après la tradition grecque, 2 vols. (Paris, : 
The ahi al-dhimma (“the protected people") or ahl al-kitāb ("people of the Book") were . 
non- Muslims who could not be forcibly converted to Islam and, though subject to social restrictions, 5 
Were guaranteed protection of institutions by the ruler in exchange for special -: 
taxes. Their rel e, according to the Qur'àn, they possessed a scripture - 
not clearly include Zoroastrians among the "people 
Open to interpretation, the status of dhimmi. was 
Age of Persia (New York, 1975), p. 135. 
astrians and Their Fire Temples in Iran and Adjoining Countries 
turies,” Islamic Culture 24 (1950), pp. 271-84. For the survival of 
amic rule, see M. Boyce, Zoroastrianism: Its Antiquity and Constant 


tion. The Qur’an di 
of the Book” but, although the matter was 
conferred upon them: see R. Frye, The Golden 

™ See B. M. Tirmidhi, “Zoro 
from the 9th to the I4th Centur 
Zoroastrianism under Is] 


Zoroastrians erected high walled enclosures (dakhma, a — 


ot to offend Muslims and to shield the dead from the ~ 
ce, Zoroastrians, pp. 90-92 and 157-58. Í 

?! On the Greek sources 
Frye, The History of Ancient 


pertinent to Iranian history, see the introduction to each chapter inR. 
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ioi treated, though never in much detail, by authors such as Ibn 
religion were "e aA i | auti | 
al-Nadim in the Kitab al-fihrist, ^ Ibn Tahir al-Baghdadi by al-Farg bayn 
a firaq,* and Shahrastani in Kitab al-milal ea amiga Further proof 
that whoever conceived the interpretations in the Cneirócriticon was familiar 
with Zoroastrianism as a living religion can be found in aper ie whieh 
discusses the significance of dreams that involve abandoning Christianity n 
favor of Judaism, Islam or Zoroastrianism (Drexl 8, 10-12 ang 9. 6-1 D. 
Including such a dream indicates that Zoroastrianism was a religion practiced 
in the author's milieu, as was the case in Muslim lands, but not in Byzantium. 

The most important indication that the Greek compiler of Hic CeteUa Er pdi 
did not invent the “Persian” interpretations but copied them from an Arabic 
model is the fact that these interpretations can also be found in Arabic ea 
books. The interpretation of the sun, the moon and the planets as representing 
the king, his prime minister and members of the royal ERE a in the 
Oneirocriticon is also found in every single Arabic dreambook, Aag with 
the interpretation of fire as king."? The portrayal of Persians as star NOIRS; 
however, may not have been based on direct and accurate aromalar obtained 
by the Arabic author of the Persian interpretations that ended up in the Onani 
criticon, but simply inspired by a tendency detectable in the Arabic sobres to 
consider all pagan religions—that is religions other than Judaism, SAT SAAN 
and Islam—as cults of the stars with rituals that included the worship of and 
sacrifices to idols."?' a 

The Oneirocriticon is less knowledgeable about ancient Egypt than about 
Zoroastrian Persia. Aside from the name of the pharaoh and a reference to 


Vigor (Costa Mesa, Calif. and New York, 1992), pp. 149-62. 

55 Ibn al-Nadim, Kitab al-fihrist; Ibn al-Nadim, Fihrist, trans. Dodge. 

*5 Ibn Tahir al-Baghdadi, Moslem Schisms and Sects (al-Far A bain oe etn 
History of the Various Philosophic Systems Developed in Islam, trans. K. Chambers Seelye a ; 
Halkin, 2 vols., Columbia Oriental Studies 25 (New York, 1920). 

1” For further references, see EI’, s.v. "Madjüs," esp. pp. 1116-18. B : 

8 ' Eáv «tc 185, Sti payos £yéveto, oUtoc QuAdipyupoc «ol DM LE i i 
someone dreams that he became a magian, he will become avaricious and niggardly). r 
interpretation can be found in Arabic dreambooks. 

' See chap. 166, and especially Drexl 127, 3-7 and 129, 12-18. "— 

7? Cf. al-Nabulusi, vol. 2, p. 267, s.v. yo gs [aad calla Là m Jury pa iode 
Qus La Uil Y uLE.L. (If someone dreams that he was worshiping fire, he will sce 
employed in the service of a king, for the fire is a king). me 

mi Sh J. Hjárpe, "Analyse critique des traditions arabes sur les.sabeens E 
diss., University of Uppsala, 1972, pp. 43-61, and especially §3: “La notion pag | 
comme astrolátrie et idolátrie." 
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ancient Egyptian polytheism, Egyptian references are limited to “the Water of 


the Nile” and “the carafe of Cleopatra.” By the time the Oneirocritico, 
compiled, the Nile irrigated Muslim territories, and its interpretation as 


sciences, 


Both the Byzantines and the Arabs considered ancient Egypt to be the | 
homeland of men versed in apocryphal wisdom, such as Hermes Trismegistus; - 
whose writings had been translated from Greek into Arabic. But the Greek - 


books on dreams called BiBXot at "Opov Koi'Ici8oc (Books of Horos and 


Isis) that are recorded by two second-century authors, Lucian and Dio 


Chrysostomos, are unlikel 
in the Oneirocriticon, si 
symbols but stories : 


* Knowledge 
of the re 


gypt was very limited among both the : 


?? Al-Muntakhab, chap. 41, p. 289: 


spot Le jai. Laas JLo «bi (Jill 
(Whoever drinks from the river Ni 


249 09 auch ey 


Al-Nübulusi, vol. 2, p. 312, s.v. (243) à da: JUS als ai, woes I ALL! rael, s 
8585 BUS JU pafl H ul) Soy Lo yas Le 2335 Lids (The Nile of Egypt: Whoever sees 
in his dream that he drank from its w 
drank. If someone dreams of the river Nile, he will obtain sovereignty and power) 

203 . Pl dime : 

7? Baukaliog Is ein ursprünglich besonders in Al 
bauchiges Gefäß mit engem H 


byzantinischer Zeit bezeichnet 
371). 


2s i j a h . woe 
Mn of Achmetis Oneirocriticon, ed. F. Drexl, P. 419; Brackertz, Traumbuch des 


* See Sezgin, GAS, vol. 4, p. 70; 
Disputation,” WZKM 64 (1971), 
translated by Ullmann (p. 169) re 
in alchemy for the Philosopher’ 


exandreia übliches glásernes oder tónernes 
als, das beim Füllen und Ausgiefen einen glucksenden Ton gab. In 
es auch einen Wasserkrug" (Brackertz, Traumbuch des Achmet n. 


also M. Ullmann, "Kleopatra in einer arabischen alchemistischen 
Pp. 158-75, where the dialogue of Cleopatra with her students 
veals that the “water of the Nile” was an allegorical name used 


, $ stone: “Drauf frug sie: é i = i j 
Goldes] Wasser de, MERE £ sie: Und warum wird er {=der Stein des 


“NIL ) genannt? Sie antworteten: W il i hwillt 

die Sa; : : : PN eten: Weil der Nil, wenn er schwillt, 

AL UR Dann gibt es viele Früchte, und der Segen zieht ein. So auch unser Wasser: 
den (alchemistischen) Prozeß eintritt, wird es ganz und gar ein Gutes." 


206 
See Del Corno, Graecorum de re onirocritica, pp. 70 and 151. 


1 was 


power 
and money (Drex! 152, 16-19) is consistent with that found in Arabic 


dreambooks."" [t is unclear whether or not the “carafe of Cleopatra" (j - 
BovkdAtov thg KAeondtpac, Drexl 153, 1) reflects something found in the - 
Arabic sources of the Oneirocriticon (although I was unable to find a similar 
passage in them) and whether it was a real object? or invented in order ig 
evoke Egyptian local color.“ Alchemical writings ascribed to Cleopatra exist - 
both in Greek and in Arabic, which implies that the reference to Cleopatra 
might be explained by her connection, not with Egypt, but with the occult 


le will receive gold commensurate with what he drank) . 


ater will obtain gold commensurate with the amount he — 
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Byzantines and the Arabs. Unlike Zoroastrianism, the old pagan religion of 
ancient Egypt had long been extinct by the tenth century and information on 
it could only be gleaned from books written in the Hellenistic era and later.” 
The vagueness and rarity of the Egyptian references in the Oneirocriticon 


reflect this ignorance. E 
The title of pharaoh that is applied to Egypt’s ruler in the Oneirocriticon 
was known to Christians through the Old Testament and to Muslims from the 
Qur'àn. The preoccupation of the pharaoh with dream interpretation mentioned 
in the introductory chapter attributed to Tarphan is consistene not only with 
the story of the pharaoh’s dreams interpreted by J ORD which is related both 
in the Old Testament and in the Qur'àn, but also with Arabic lore about 
pharaonic Egypt. According to the medieval Arabic Spices the kings of 
Egypt used to dream constantly about imminent CAEDIS: Their ds coh 
interpreted by their high priests and were always truthful, because of their 


. Dna 208 
lofty and mighty position. | : 
Tarphan, the name of the pharaoh's dream interpreter, is curious. It cou 


i M - ` * ^ 210 f j i 2 
stem from the Arabic root /-r-f (à 53) or r-r-f(.à +b), though no adjective 


0 The most extensive single Greek source on the religion and society of Egypt DeC See 
conquest was probably the second of the nine books of Herodolus s stop. buf e yri ir n 
widely read in Byzantium, and the compiler of the Oneirocriticon was dune A ur ied i 
information it provides. Byzantine chroniclers who included Pprpian T t ie : ae Lees 
the pre-Christian era drew from the Old Testament, and from Penenisuc and gi us in 
Their main goal, however, was not to convcy ethnographical Borat. ds h 1 Ah 
succession of Egypt's kings. In the Arabic-speaking world, ancient Egypi was ga i cae 
in geographical than in historical works. For a collection of the D un Rmi 
religion contained in the writings of Greek and Latin authors, see HR I ae eon abd: 
religionis Aegyptiacae. 5 vols. (Bonn, 1922-25). The information oe i Us j po - 
on ancient Egypt can be found in the introduction to Murtada ibn acean : gypie soe 
Wiet. More recent bibliography in U. Haarmann, Kitab anwar ulwiyy pa ie Verde 
asrar al-ahram ta'lif Abi Jafar Muhammad b.* Abd al-“Aziz al-Husaynt ied : iv ua ee 
See also Ibn Wahshiyya, Ancient Alphabets and Hieroglyphic Characters A cy ses 
on the Egyptian Priests and Their Classes, Initiation and Sacrifices, en ks n n 
Purgstall] (London, 1806). This work is based mainly on Hellenistic ae | T a 
Greek; see T. Fahd, “Sur une collection d'alphabets antiques réunis par d 7 di T a 
déchiffrement des écritures et des langues, ed. J. Leclant (Fans l in pp. oe E Ri ad 
Sezgin, *Al-Mas'üdi, Ibrahim b. Wasifshah und das Kitab al- aja la day d iu 
Texten des 10. Jahrhunderts n. Chr.,” Zeitschrift für Geschichte der arabisch-islami: f 
senschaften 8 (1993), pp. 1-70. . 

* For references to primary sources, see Murtadà ibn al-Khafif, Egypte de Murtadi, ed. Wiet, 
pp. 35-36 and 67. 


E T "to make someone 
?? The root I-r-f in verba] pattern I means "to live in luxury"; A pattern a. 
effeminate” and “to surround with luxury”; the noun /araf means "luxury, op : 


, d 
à i ines i atterns and nouns that are forme 
* The root I-r-f has a variety of meanings in the verbal patter: 
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tarfan or tarfan is recorded in Arabic dictionaries. At 
why a Greek- or an Arabic-speaking person wend consi 
priate for an ancient Egyptian dream interpreter.” 

The chapter from the Egyptians on faith gives very vague 
their religion (Drexl 11, 10-26). The gods of the Egyptians 
as they did in the introductory chapter: 


y rate, it is not gl 
der this name appro- 


information abg 
remain unnamy 


16 “Ex tod Aóyov t&v Aiyvrtiov TEPI xictecG ógotag 


'Eáv tç {ön Kat’ óvap npockvvobvta Eavtov eoù 
ovtosg evprcet Xápiv póc tov Papad kai TOÙG u 
TG eüyevetac tàv eiðóhwv xoi Cowv kai Sévip 
0póvov tod capa kalos Kai 


aiv ij kablon ènt too Gpptato i 
ovuBovrog Eotat OUTA. &àv isn, TOL ceJAopig, 


t AUG, £L å 


$cpa8rnoetat. 
Eàvión tig, öt ovyKaGEevéet 16 pa 


YVVALKOG, jootucóc Éotoi t Papad 
avtod. 


14. From the Account of the Egyptians on Faith 


from it. Verbal pattern I means “to blink, to squint” 
or novel or original”: and V "to be on the extreme si 
"eye", In astrology, it is the name of one of the hous 
man" or “a nobleman (with respect to ancest 
the ending -än as that of a dual, tarfàn coul 
?! Unless the name Tarfan 
most celebrated prophetesse 
tentatively connects her name with the bi 
things, “donneur d'oracle.' 
name of the Egyptian drea 
dreams were interpreted by 
“Tharwan” 


; IV means “to feature or tell something n 
de". The noun farf means bot 


m interpreter from the list 
Joseph. Tapgay (gl os 
(5! 55-5). See al-Tabari, Tarikh al-rusul wa-al-mulük, ed. Muhammad Abū Fadl! 
Ibrahim (Cairo, 1960): ys SU cH sre a, sees ell XS 5. US ‘JLS Là a ue L 
HAS Ba pte Go ies dur | 
account gives the full name of the king and Pharaoh of Egypt at tha 
b. Tharwan b. Arashah b. Qaran p. ‘Amr b. ‘Imlaq b. Lud b. Shem b. Noah), W. M. Brinn n 
trans., The History of al-Tabari : vol. 2: The Prophets and Patriarchs (Albany, N. Y., 1987), 
153. In the Arabic spelling the ductus of "Thawràn" is almost identical with that of “Tarfan,’ 
and it only takes misplacing one dot and mistaking 3 for 4 to read the second name instead 
the first. bats 


23 ) would then represent a misreading o 


Sot ol cer adl (Anahe 
t time as al-Rayyan b. al-Walid 
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e dreams that he was worshiping gods or idols or animals or trees, he 
s pes rb fore the pharaoh and his nobles in proportion to the nobility of 
a avor à : ls and trees. If he performs the proskynesis in front of n 
pons du dps i as his magistrates do, he too will become a nine ale 
iy Sere pelican the proskynesis or lifts the pharaoh's staff, or if he sits 
or E 2 a is his chariot, he will become his first councilor, If he üreamis 
s pH da | $ that belonged to the pharaoh—that is, a saddle horse—if ne 
nee "t ne FAM. consent, the pharaoh will give him a woman from his 
s * $ » s Ws consent, the dreamer will sleep with a girl that belongs to the 
family; if w ; 
rie RN with the pharaoh or that he had intercourse with him 
Pos erui un fe dreamer will become the pharaoh's private secretary 
PP man privy to his hidden secrets. 


ron faith according to Egyptian sources is much shorter Rd ns 
bie Ped : he ters according to Indian and Persian sources, and ass not 
oe is bout the Egy ptian religion, possibly because the author 
e Ein ^ The interpretation of worshiping a tree quoted at is 
di e Pob (Drexl 11, 11-25) can be found in the dreambook of 
à nin 
p d concerning the Sabians;" 


3 n - D | Laai sans Jes Aaga gt 
ies je adl ` E M. P | v 
| au E | ao a das A) coi gl 2-242 C$ 2 ah 
slop Garde Sa yl cia o da ? - Ko 


‘enn the rships some 

i f adoring a star or a tree: Whoever dreams that e " Ene 
reaming of @ : ree er ee abians. Or he w 
S ! , rs 3 a Sabian, for his persuasion is that of the Sabians sion of each 
stars is 2 : ; Me ersuas E 

s i h a distinguished man or he will vacillate between the persua 

favor with a 

one. 


.213 
A similar interpretation is repeated in al-Muntakhab: 


Sob ded 

SL 3 b sl ax lS ely D 

cre ay ouai Gus Cus Jay OL) bet gl Loss - z , 

22 PUB aUe uw p : ) 
: Tg Ww : 


?? Al-Dinawari, fas! 8, bab 71, Esad Efendi 1833, fol. 83a. 
?? AI-Muntakhab, p. 330. 
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described as “swaying between this and that” (Qur'àn 4:143]. 
dream signifies that the dreamer will curry favor by serving 
position who will disdain his religion. 


The similarity between the Greek and Arabic interpretations of worshiping a : 


tree indicates that the image of the ancient Egyptians in the Oneiroc 


Arabic authors thought of the ancient Egyptians as Sabians,"'^ and al-Mas'ùdi 


in Kitab al-tanbih clearly says so in his enumeration of Sabian groups, in : 


which he includes the Chaldean or Babylonian Sabians (Mandaeans), the- 


Buddhists of China, the ancient Greeks, and the Egyptian Sabians, “the last of - 


whom can be found nowadays in Harran.”2"” 


The remaining interpretations in the Egyptian chapter on faith, which make 
up more than half of its total, discuss dreams about the pharaoh. The pharaoh 
(Ar. fir‘awn ) of the tale of Moses in the Qur’an is generally presented if UE 
Islam as the epitome of evil. The interpretations of dreaming of the pharaoh - : 
in Arabic dreambooks are accordingly inspired by the relevant Quranic passages + 
and are totally different from the interpretations quoted in the Oneirocriticon? 


214 " : . : 
E E ao of who the Sabians of the Arabic sources were is a complicated one, and need 
ot be addressed here; see D. Chwolsohn, Die Ssabier und der Ssabismus, 2 vols. (St. Petersburg, 


1856); for criticism of Chwolsohn's views, see J. Hjürpe, "Analyse critique des traditions arabes. 


sur les sabéens harraniens," and El, s.v. "Sábi?" and "Sábi'a." 


205 y, a ; d 
It is possible that the Egyptians are not described as star worshipers in order to avoid giving — 


them a characteristic already attributed to the Persians. 


216 - 
See Murtada ibn al-Khafif, Egypte de Murtadi, ed. Wiet, p. 60. 


?" Chwolsohn, Die Ssabier, vol. l, p.21 


see B. Carra de Vaux, trans., Maçoudi. 
p. 221. 


218 : 3 
Al-Dinawari, fas! 8, bab 86 (Esad Efendi 1833, fol. 66a): co! 


4. For a French translation of the passage in question, 


C333 83 ly GG Coal Geli gaa yes Gl iul, GLa s Js gae JS HUIS cogs 


ns EASI EY JAg aiti idl à os TCU So piu asa g iaa deuia g olge 
o ely ay uaga gl aab à a iG : al, » 
dha peki &3 yau (Every pharaoh is 
good condition, this bodes ill 
of the pharaoh bodes well 
enemies of man. And if he 


for the leader and people of that place. Likewise, ill in the condition 
for the condition of the leader and his people. And likewise for th 
dreams that he was transformed into one of the pharaohs of the world, 


a man in a lofty — 


owes something to the image of the Sabians in medieval Arabic titaan e 
Arabic authors occasionally applied the name Sabi? to various groups of - 
polytheists past and present.^" Sabians are usually said to be star worshipers, - 
while the Egyptians of the Oneirocriticon are not."? But it seems that severi. 


Le livre de l'avertissement et de la revision (Paris, 1897), — 


J o ial gae VENE 


Cell s BulS¥ly uel ll cil gal uasa ely Db 
an enemy of religion. If someone dreams of a pharaoh in. 
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But if we realize that the pharaoh is a sovereign and look into the interpretations 
of the dreams about caliphs and kings given in the Arabic dreambooks, it is 
possible to find analogous passages. Here are some interpretations of dreams 
featuring caliphs quoted in the dreambook of Ibn Shàhin (nos. 369 and 375): 


Whoever sees that the caliph dressed him or transported him or gave him a mount 
or gave him one of the worldly commodities, indeed he will attain sovereignty and 
might and glory analogous to the gift. 


a s! opal d S LA GLE asl Gila le Sialill y ga al el) Gey 
Ls gle dae sd Canta! cos Spe BÍ al p 533 GI LI a y ei aKa LS 


Whoever sees that he and the caliph are in the same bed, indeed he will become a 
partner in his command or «the caliph> will entrust «the dreamer> with authority 
over a place. And it is said either that he will marry a woman from the house of 
the caliph or that the caliph will give the dreamer a slave girl. 


The inclusion of interpretations about the pharaoh in a chapter on faith can 
partly be explained, perhaps, by the statement of Ibn Tahir al-Baghdadi that 
some among the pagans worship particular individuals, such as Jamshid, Nimrüd 
b. Kana‘an and Fir'awn.?" But, most important, it conforms to the arrangement 
of Islamic dreambooks. There, dreams about caliphs are interpreted in the 
first, religious, chapters, right after the holy figures, because their title in 
Arabic literally means that they are the successors of the Prophet as heads of 
the Muslim community. Moreover, the first four, known as the “orthodox” or 
"rightly guided" caliphs, are indeed regarded as holy figures and had all been 
close companions of Muhammad during his prophetic mission. The proskynésis 
of the pharaoh is reminiscent both of Byzantine ceremonial"? and of that 


he will obtain power and his pretensions will become known, his religion will decay, and his 
conduct will concur «with that of» the pharaoh regarding evil and sin and he will forsake 
«religion» and will die in godlessness. ... And if he dreams that any of the dead pharaohs and 
Persian kings and tyrants live in his country or at a place while he governs it, indeed a tyrant's 
conduct will appear there). The same interpretations are repeated almost verbatim in al-Nabulusi, 


vol. 2, p. 121,85 Gage yes 


7? See Ibn Tahir al-Baghdadi, Moslem Schisms and Sects, trans. Chambers Seelye and Halkin, 
vol. 2, p. 345. 


™ See ODB, s.v. "Proskynesis." 
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followed at the caliphal court."' As for the pharaoh's Staff, sceptres Wer: 
understood to be symbols of imperial power both in Byzantium and in the 


222 


Muslim lands. 


The following passage of the Oneirocriticon is tantalizing because it is unclear - 


whether it refers to the Egyptians or the Persians (Drex] 5 1, 19-27): 
n6 ‘Ex tàv l'lepcóv kat Atyuntiov zepi EYKATWV koi onAayyva 


' Edv ttg 169 tò Hap avtod Sti Sta tod adedpavoc &EnA8ev, ei LEV £cu Hy Loto 
Kat xÀoUctoc, Ó oikovóuoç aÙtoð dxoAeitat koi 1àoa 1| EexOvuia avtod, S61 


tò Nap Sraveper TAG capki thv TPOOTV. ovtHs yap Exptvav Kal oi VOUOL fiy. - 


nálar, tvika ó veaviag EKELVOG äprač ahOn THs 8uyatpóc tod Gpxtepéoc Tiv, 


iva ddywot tò Hap aùtoù Olwvoi, Sid ztacÓv EXLOVLL@V aïtov tò Tdp oy. - 


84. From the Persians and the Egy ptians on Intestines and Internal Organs 


If someone dreams that his liver came out through his anus, if he is very powerful 
and wealthy, his steward and every object of his desire will be destroyed, for the 
liver distributes nourishment to the entire body. Our laws have also decreed thus in 
the past, when that young man was discovered to have abducted the daughter of 


our high priest, that birds of prey should devour his li 


ver, because the liver is 
responsible for all desires. 


The story of the young man who was condemned to have his liver devoured 


by birds of prey does not appear in either Arabic or Greek sources, though the — 
same punishment for having stolen d 
ly referred to in texts that constituted standard - 
he liver (4<) was considered to be the seatof = - 


Story of Prometheus, who received the 
ire from the gods, is frequent 
Byzantine school reading. 2 T 


the soul and responsible for desires by the Arabs, as wel].224 Whether the 
Greek compiler invented this Story or found it in his Arabic sources is unknown. 
All this evidence indicates that, despite the claim made in the first prologue 





721 See D. and J. Sourde 
?? See ODB, s.v. 
classique, p. 368. 


223 
See also Brackertz, Tra 
224 


l, La civilisation de l'Islam classique (Paris, 1968), p. 379. 


"Insignia" and “Scepter”; Sourdel and Sourdel, La civilisation de l'Islam 


umbuch des Achmet, p. 250, n. 170. 
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Oneirocriticon that it was compiled on the basis of Indian, Persian and 
a ve ources, genuine elements from these sources are few. In addition, 
Rod ME Persia and ancient Egypt conveyed in the Oneirocriticon seems 
2 e on knowledge about these two civilizations current among the Arabs, 
» xd mong the Byzantines. So apparently it was the Arabic sources of the 
is o re that contained dream interpretations purportedly offered by 
"ie and Egyptian interpreters.” The Greek compiler must have retained 
En and Egyptian chapters more or less as he found them in the 
Arabic sources. His own intervention consisted in Christianizing E Muslim 
chapters and labeling them "Indian," to make them both exotic and acceptable 
to his Christian readers. It is possible, however, that the A ICSE included 
chapters on, or at least mention of, Indian dream oter pre raton, TON d 
the Greek compiler might have borrowed the name of the Indian dream 


interpreter, Syrbacham. 


The Author's Patron 


The first chapter of the Oneirocriticon quoted earlier informs us that it was 

compiled for a despotes (translated as “lord”). The last paragraph of the last 

chapter in the Oneirocriticon defends the reliability of its IDIGrDretarons in 

the presence of the dream interpreter's patrons who, in the final phrase of the 
pocas 226 

work, are said to be emperors (basileis): 


i] H x + á 
‘Ev õè Talc uakpais £kBócgot TOV ypoviov óvetpótov EYYPApus eomperovpeba 
idtené AON,  áveuiuvýokopev thy Seonotetav dv 
EKQOTOV Ovap. Kal öte T] EkBaots EAOn,~ àveuruvh 
^ | i : "Ort 106€ glóeg Kal tóðe kpivetat koi 
Teig ot KPLTAl TV OvEtpátav A£yovteg "Ott TOŠE e G oe is 
tote aneEepn. *tadta 8& eic toùs üvtijtAoveikotvrac giç ÉAeyyov oot 
: , tr a * r Dd id + + ^ £l 
ENOLOVHEV. 6tà TOVTO NLGTEVTEOV, OTL névta tà OvEipata dyyeAta Kot ARMAR is 
i - t H g - t A ~ È 
£loiv and BeoŬ UnEp te KaKOD nép te dyaðoð év ravi K ha. n éov As 
toto MLOTWONTL, © AVTIALYwv, Ev TH tayeig Kal ka0niepii Kpidet Kot ex : 
à ^ B - . , N D " AGEL 
ATAPGAAGKTO. Kol EK toUtov 616G0ko0v tüc pakpàs xoi ypovtag ek G, ae 


1 f i & i f 
75 We have seen that al-Dinawari also claimed to have based his dreambook on alee 
foreign sources, and he was, at least in part, sincere. Ibn Sai Un nia ih DURO 
(Introduction, p. 8) includes the work of Shaykh Muhammad al-Fir o en Egyptian 
nite), who is not otherwise known. Could it be another dreambook claiming a 
Sources? 
7 Drexl 241, 15-26. 
2 pu n 
Paris. gr. 2419, fol. 295: AOev. 23: ansis (Bibl. 
= Drexl 241, 19: mopever; Paris. gr. 2419, fol. 295: anoGevet Le 1j ORDINES AN 
Univ.) 3632, fol. 444r: dnetéBn; Digby 103, fol. 127v: pervenit eventus. 








CHAPTER ONE 


Ent tov ó£onotóv ruv kal BaouÉov onuerovueða. 


For old dreams that take a long time to come true, we recorded in Ww 
dream. And whenever the dream came true, we, the interpreters of dream 
our Lord (despotés) saying, “You have dreamt such and such, and it is 
as such and such, and it came true (aneéBn).” We did this in order to refut 
opponents. Therefore we must believe that all dreams are messages a 


and outcome [of dreams]. From those, you should learn about the chroni 
long term outcomes, which we record for our Lords (despotai) and emperors, 


The word despotés, used twice in the first chapter of the Oneirocriticon to 
designate the compiler’s patron (Drexl 1, 3 and 1, 10), and repeated in the | 


Beginning in the sixth century it was also the usual form of address for an 


emperor.’ How, then, should the word despotés be understood in the context 
of the Oneirocriticon? In the fourth prol 


to the pharaoh, king of the Egyptians, also refers to hi 
(Drexl 3, 16). This time the term is clear] 
monarch.” The literary sources,” as well as the numismatic and sigillographic 
? See Lampe, s.v. “Seonómç. ” 


aon Dilger, Byzantinische Diplomatik. 20 Aufsátze zum Urkundenwesen der Byzantiner (Enal, 
1956), p. 131; L. Bréhier, "L'origine des titres in 


ipériaux à Byzance,” BZ 15 (1906), pp. 161-78, 
esp. 176, 


P! Internal evidence from the Oneirocriticon, especial 
and Arabic dream interpretation, also su 
à royal patron. Both the introduction (Drex| 2, 
the Oneirocriticon explain tl 


ly when its text is compared with Artemidoros- 
88ests that it might have been compiled at the request of 
10-15) and the final chapter (Drex! 240, 7-20) of 
of a dream depends largely on the sex and social 
of interpretations for the Same dream are given, 
is often mentioned (Drexl 10, 26; 33, 27 ff.; 59, 
179, 8 ff. 207, 20-22; 214, 25-215, 5; 225, 23-27 
ns for the same dream according to the identity of 


Artemidoros and in Arabic dreambooks, but the Oneirocriticon 
dreams more frequently than its 


including the l Lth-century dreambook of al-Dinaw 

al-Qadir bi-'llāh. The Oneirocriticon also includes the following instructions on how to address 

"M MU "à yàp Bacci ovK Eve £ix£iv “ot OVYYEVEIG cov" GAAG “ol 

d SR: : U TO ái avrg (For it is not possible to say to a emperor ` 
p has been bestowed upon 


riting each 
S, reminded _ 
interpreted — 
eour - 


Nd portents - 
from God about both good and evil for all the people. Moreover, you should be 


persuaded by this, O critic, by the unambiguous quick and every day interpretation E. 


cando 


ast — 
chapter of the work, generally means “lord” or “master” and could be applied - 


to anyone in a position of authority, such as princes, bishops, and emperors” 


ogue, Tarphan, the dream interpreter 
s master as despotés — 
y used in the sense of a reigning — 


ancient Greek and Arabic counterparts do, EE 
arl, which is dedicated to the reigning caliph 
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evidence of the ninth and tenth centuries, also indicate that the title depois, 
routinely and by itself, designates He te gning emperor in the period during 
which the Oneirocriticon was compiled. M 

If the Oneirocriticon was indeed compiled for an emperor, aS both its first 
and its last chapter suggest, it could be any one of those who deis cdi 
843 and the eleventh century, since internal evidence and its manuscript tradition 
suggest that it was written between these two dates. Among them, Leo VI 
(886-912) seems the likeliest candidate. He was an emcee man who was 
interested in literature as well as the occult sciences and civmauen, as eum 
by three pieces of evidence. The first is an P narad He epee 
chronicle known as Theophanes Continuatus.^" After an eclipse us iod 
the emperor summoned Pantaleon, metropolitan of Synnada, 2 interpr ie 
portent for him. The metropolitan's interpretation Nds that the Pss Mp : 
eic tò SEvTEPOV npóocnnmnov (to the second person, i.e., the Second DO powel ip 
person after the emperor). The eclipse proved to have prefigured the A > 
of the minister Samonas, an Arab captive who managed 2 ae E 
influence at the Byzantine court during Leo's reign. Other ipis is S 
partiality to the occult is the horoscope cast for his PUDOR s au 
(the future Constantine VIT) which must have been dub by sie 
since it is written in terms that flatter the infant’s parany ine n 
interpretation was removed from the list of evil practices wn d dou) : i 
was passed during Leo’s reign."? Two military manuals of the tenth century 


ee eon ` te , H VE a ou 
using another imperial title: AAA’ edtvxtots, œ OELE Eo area ae 
prosper O most just Emperor Constantine) in Geoponica, ed. H. Beckh (Leipzig, eRe es 
28-29. E 
£ : o s ' aks and the Whittemore 
= Sec Ph. Grierson, Catalogue of the Byzantine por E d ea ale where the word 
"ctior . 3 (Washington, D.C., 1973), pp. -63. FO s ; B os 
SOS GRAF ane sedes " see N. Oikonomides, A Collection of Dated B) Uc 
j , als 
Seals (Washington, D.C., 1986), p. 65 (no. 59), p. 68 (no. 62), and p. 73 d (r. 886.912) 
ornamental crown dedicated to the church of Saint Sophia by ds Re ies Belongs wake 
inscribed with the legend AEQN AEZTIOTHX (Leo despotés). Today this d AE lek of 
treasury of the church of San Marco in Venice. At a later date, it was pona aeie 
ornamental rock crystal and a statuette of the Virgin. The ensemble " qoid Mo 
“Grotto”; see M. Carrieri et al., Le trésor de Saint-Marc de Venise (Milan, PP. 
™ Theophanes Continuatus, ed. 1. Bekker (Bonn, 1838), p. 376, df i: PORT de 
^" D. Pingree, “The Horoscope of Constantine VII Porphyrogenitus, 
219-31. 0: 
' Dreams?” ByzF 9 (1991), p. 450; 
™ See G. Calofonos, "Manuel II Palaiologos: Interpreter or pus Ys e to Byzantine 
Dagron, "Réver de Dieu et parler de soi," p. 39, n. IO, with ipid 2 ps kanonón ed. G. 
legislation concerning dream interpretation; Syntagma tōn theión kai hierón j 


———EÓ 
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further suggest the importance attached to dream interpretation in imperial 
circles as a means for boosting the morale of soldiers going into battle Which 
makes the possibility that the Oneirocriticon was compiled for an imperia] 


patron seem even more likely.?" 


In conclusion, the Oneirocriticon was compiled in the tenth century, most 
probably for an emperor, by an author who opted not to disclose either his 
own identity or that of his patron. A possible reason for this reticence might 
have been the official condemnation of various forms of divination, including 
dream interpretation, by Byzantine law. Though the author based his work on 
Arabic sources, he had no intention of expressly connecting it with the Arabs 
or Islam, but only with Indian (which, in his and his readers’ understanding 
meant eastern Christian), Persian, and Egyptian sources; its attribution D 


Achmet resulted from a scribe's misunderstanding of the information given 
in its chapter 19. 


Rallés and M. Potlés, vol. 


2 i 

The earlier manual 
the treatise, On Imperial 
(attributed t0), Dec 


1 (Athens, 1852), p. 192. 


$, ed. and trans. 

especially magic, in 

T pu . eler, "Magic in Late 

wenty-Second Annual Byzantine Studies Con- 
(Chapel Hill, N. C., 1996), p. 78. 


CHAPTER TWO 
THE LANGUAGE OF THE ONEIROCRITICON 


F. Drexl, the editor of the Oneirocriticon, attributed its breaches of the rules 
of high-style Greek to the scribes who had copied the text. On those grounds 
he introduced corrections that sometimes violated the manuscript tradition, 
arguing that such changes were warranted by “the sense of the text" and "the 
style of the author."' At least two of his reviewers must have agreed with him, 
because they also proposed improvements to the text that disregarded the 
manuscript tradition.” At the same time, however, Drexl was not oblivious to 
the connection of the text's language to Modern Greek, and attempted to 
localize its composition based on its use of four words: àváxAvov (woolen 
blanket), 'jxotonvejuov (= Trap + mvedpov = liver and lung), AvmomoDAL 
(a kind of bird’) and wrytov (fingertip), which occur as dvázAa, okoxo- 
$Aéu ova, KACAYORODAL and yiya in the contemporary dialects of the eastern 
Aegean (Crete, Mytilene, and Asia Minor). 

Phaidon Koukoules considered the language of the Oneirocriticon in two 
publications: one, originally an address to the Academy of Athens delivered 
in 1922, for which he must have used Rigault's text of 1604; and the other a 
review of Drexl’s critical edition published in 1926. In both publications, 
Koukoules' overriding concern was to prove the direct dependence of the 
Oneirocriticon on Artemidoros and to exclude the possibility that it was 
translated or paraphrased from Arabic or Syriac texts. In his opinion, the 


'Achmetis Oneirocriticon, ed. Drexl, p. xv. 

? Ch. Charitonides, review of Achmetis Oneirocriticon, ed. F. Drexl, EEBS 8 (1931), pp. 
231-34; A. D. Nock, review of Achmetis Oneirocriticon, ed. by F. Drexl, JHS 47 (1927), pp. 149 ff. 
According to Nock (p. 149), the Oneirocriticon was edited “in a most satisfactory manner.” 

* For the exact meaning of this word, see Appendix 4, s.v. "AunonoUA. " 

4 * T r 4 ' 

In Modern Greek o(v)kótt = map and $Aguóvi = nAegóvi = nvepóvi = nveopov. Sec 
Drexl, Achmetis Oneirocriticon, p. 251, index rerum et verborum, s.v. “hratonveúpaov. ” 

Drexl, Achmetis Oneirocriticon, p. vii; also ibid., pp. 243-65, index rerum et verborum, s.v. 
"GvdnAiov," "froronveouov," “Avrorodh,” "yiytov." Koukoules, in his review of Achmetis 
Oneirocriticon, ed. F. Drexl, Laographia 9 (1926), pp. 288-89, rightly insists that the occurrence 
in texts of words that survive in dialects today does not necessarily mean that the text was 
composed where the dialect is spoken, since many of the words that only survive in contemporary 
dialects were possibly common in the past. 
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language of the Oneirocriticon furnished proof of its exclusively Greek ant 
cedents, since it contains “no forced expressions” and “indicates no dependence 


on a foreign model." His scholarly objective was to prove that the tradition of - 
ancient Greek dream interpretation was preserved in Byzantium and passed 


down from there to modern Greek dreamlore,’ an objective consistent with 
the broader intellectual trends of the time, which were concerned with proving 


the continuity of Greek civilization from antiquity through Byzantium into _ 


modern times. 


K. Dietrich expressed the opposite opinion in his review of Drexl’s critical - 


edition? referring to an earlier suggestion by Bland, the first scholar who 
systematically studied Islamic dream interpretation, that the Oneirocriticon 
had been compiled “by some Christian, probably of Syria, from various native . 
sources.” Dietrich adduced evidence from both the content and the language | 
of the Greek text to support this view, which Bland had not discussed at any - 
length. He singled out the interpretation that wearing sandals made from 

cowhide means marrying a Byzantine woman (‘Popaia) and from camelhide 


means marrying an Arab (Eotat 1| yuv éx 100 yévoug tov’ Apápov)." He 


found that, at the time of the composition of the work between the ninth and 
the eleventh century, such cross-cultural marriage prospects were possible ' 
only in Syria. The reference in the Oneirocriticon to the semantérion, a long E E 
piece of iron, bronze, or wood struck with a hammer to summon the Christian E 


flock to church, was viewed by Dietrich as an indication of the Syro-Palestinian 


provenence of the text, since this instrument had been in use in Palestinian 
monasteries since the seventh century, and is called EvVAov tod Kpovopatoc 


* According to the account of Koukoules' address published in Athena 35 (1924), p. 237, “At 
the beginning, Mr. Phaidon Koukoules examined the opinions expressed until now about the- 
author of the so-called Oneirocriticon of Achmet and deduced that he is not an Arab, as is i 
believed, but a Byzantine Greek and a Christian. The speaker arrived at this conclusion =.: - 
because of the text's language and expression, which is similar to that of later dreambooks that _ 
definitely did not draw their material from it ...." Also Koukoules, review of Achmetis Oneirocriticon, 


p. 286: "It is out of the question that this is a translation of an Arabic or Syriac model, becaus 


the overall phrasing of the text, which is fortunately long enough, indicates no forced expressions, 
and no dependance on a foreign model." 


7 " Ed 
Koukoules Observed that the traditions on dream interpretation that survive in Mané in h 
southwest Peloponnese can be found in the works of Hippocrates, Artemidoros, Astrampsychos, . 
Ps.-Achmet, Ps.-Nikephoros, and Ps.-Daniel in Athena 35 (1924), p. 238; see also Ph. Koukou 
Hé neoelléniké herméneia tón oneirón kai hà oneirokritiké paradosis (Athens, 1954) [non vidi] 
$n " Boe AR : . T 
Dietrich, review of Achmetis Oneirocriticon, ed. by F. Drexl, Orientalistische Literat 
30:10 (1927), cols. 881-84. l 
” Bland, “On the Muhammedan Science of Tábír," p. 171. 
? Drexl 178, 16ff. 
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(sounding board). Dietrich added that cotton and sugar, both mentioned in the 
text, Were brought to the Mediterranean by the Arabs," thus implying that the 
Greek text must have been written at a place subject to Pd political and 
cultural influence. Dietrich also pointed out that the wom xóxAa (kochla = 
kohl) that occurs in the Greek text is closer to zs pronounciation of its Syriac 
equivalent (kuhla), than to its Arabic one (kuhl). ~ It should therefore be regarded 
as a loan word from Syriac rather than from Arabic and as proof of the 
Graeco-Syrian provenence of the Oneirocriticon." Finally, Dietrich identified 
four loan words from Arabic" and concluded that the author of the 


prs 2 C 

1! Báußağ occurs in several instances, among them Drexl 154, 23; 155, 21 IU; 171, 19; 172, 
4: 175, 23. Xàxap occurs in Drexl 150, 21; 152, 19; 197, 7; 206, 8. 

12 Dexi 33, 17 ff: €av Tiç (on, ón eið 16 Aeyóuevov KOX ACL euBarrer wis poa- 
uoig AVTOD npóg tò $avetoOat Has EV OBa otg, OVTOS Kevodo5og &£otat att E 
that he put on his eyes the substance called kachla so that more light ule erent d h 8 a s 
will be vainglorious). Recipes containing antimony for he cure of cye diseases were E know À n 
Graeco-Roman medicine. The use of antimony for eye diseases continued among the Arabs ane n 
fact was so widespread that it was used even by quack doctors. See Bosworth, Medieval Islamic 
Underworld, vol. |, p. 146. For ku/ in the sense of "eye medication" in general, see peepee 
The Medical Formulary or Aqrābādhīn of al-Kindi, ed. M. Levey (Madison, Milwaukee, and 
London, 1966), p. 181, fol. 129a; p. 175, fol. 127b. i 

8 Dietrich, review of Achmetis Oneirocriticon, col. 884: “Dleses Arabische kull mete nun im 
Syrischen Kulilà, kommt also der Form xóyAa des griechischen Textes Ene. niles a. id 
damit ein wichtiges Kriterium für den syrisch-griechischen Ursprung des griechischen Textes 
gewinnen." PM now 

" toyA&mov = olvog Ex caxxapews (Drexl 150, 22) from juldb, jullab (julep); Stars = 
sagum (Drexl 177, 1) from jubbah (a long outer garment, open in front, with mae sleeves), ? pas 
= arabisches Rol (Drex! 110, 24; 111, 26; 181, 6 ff.; 182, 5; 182, 9; 183, 7) bs ME 
mare); xócótov (noun) = Seidengewebe (Drexl 175, 16, 180, 11) from MARQUE soa 
The word 4&o81ov (noun: Drexl 175, 16; 180, 11) or xácótoc (adjective: Drex RA] 
177, 8; 204, 15), which is attested in several Byzantine sources from the 10th century ane 
means both “silk” and “felt,” reflecting the variety of meanings possible for the Arabic wore 
khazz, from which xáoóov originated. Lane, Arabic-Euglish Lexicon, piyes zi fol oing 
meaning: 3 à A certain kind of cloth..., well known..., woven of wool and eus s en 
cloth entirely of silk; ... or it is the name of a certain beast [thought by SUUS Qd De Hi S vonl: 
and afterwards applied to the cloth made of its fur...” This double meaning seems » nave peen 
the source of some confusion to modern scholars of Byzantine Greek. Drexl s Ip E he 
word (in Achmetis Oneirocriticon, p. 264, index rerum el verborum) Is: yáaðiov ( Ec 
*xàc60v?) = textum sericum." However, the text of the Oneirocriticon twice indicates, ru 
meaning of the word cannot be "silk": ta 5€ and Eplov KGOTOPOG Ñ tüv AAW are s 
Aopaotá... (170, 12-13); ei 6& 16g tı 10 TOLODTOV [Kafcdu], öt aN S 
nhodtov ë avipav rovnpóv Šid tò && &piov Kvvorotapov £tvot auto (I a eae 
(p. 119) translates this passage, “Ist dieses ein Chasdion, wird er von Schurken viel E : d 
weil das Kleid aus der Wolle des Bibers gemacht ist,” and explains Chasdion as “ein D n 5s 
oder persisches Wort. Darunter ist ein kostbarer Stoff (sowie das daraus Belen lei Ee 

verstehen, der aus der Wolle des Bibers, d. h. wohl der Unterwolle, oder der dés Meier a 
gewebt ist. Reiske übersetzt in senem Kommentar zu 'de cerimoniis’ Bd. HW, $2712 d ota 
‘sammet’ oder ‘Pilsch’. Das Chasdion wurde in der Regel nur von adligen oder reichen Le 
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Oneirocriticon was a Syrian Greek and that his text was an adaptation based 
on an Arabic original.” 

Though the second of these conclusions is valid, the evidence collected by 
Dietrich does not help us identify the place where the Oneirocriticon Was 
written, or the language spoken there. Regarding sandals from various hides 
as representing women belonging to different ethnicities, the Greek text does 
not reflect the reality of any particular place; it faithfully reflects its Arabic 
sources. In the Arabic dreambooks I have examined, the dream of possessing 
sandals made of cowhide is consistently interpreted as meaning a man wil] 
marry a non-Arab woman (aad | Co èl al), which, for a Muslim man, was 
perfectly possible not only on the frontier, but throughout the Muslim world.“ 
Sandals of camelhide as representing an Arab woman is equally common.” 
As for the reference to the semantérion in the Oneirocriticon, it does not 
necessarily indicate that the Greek text was written in Syria-Palestine, since 
sounding boards were used throughout the Byzantine Empire, as weil as in 
lands where the Byzantine cuitural influence was felt. They are known to have 
been in use in Kievan monasteries in 1091, and eleventh- and twelfth-century 
monastic fypika record the use of sounding boards in monasteries in or near 
Constantinople, such as the Kecharitomene convent and the monastery of 


Euergetes. Church bells, introduced into Byzantium in the ninth century, did 
not eliminate the use of semantéria. 


Betragen" (n. 299). Oberhelman translated it otherwise (p. 159): * 
caftan was made of cotton cloth, he will receive weal 
wool of the kynopotamos.” He reasons in nn. 429- 
cloth.' But I take it in the mo 


C wool") later in the sentence”: "Kynopotamos is not known; Drexl equates the word with the 


If someone dreams that his 
th from wicked men: for it is made from the 
30: "Sophocles translates chasdion as ‘sik 
dern Greek (chases) sense of "cotton cloth’; this is supported by erion 


Latin fiber (‘beaver’), but erion casts doubt on th 


his, unless erion is to be rendered as ‘fleece’ or 
skin’. Also, Achmet uses kastór for beaver.” 


is s è r * "t 
Dietrich, review of Achmetis Oneirocriticon, col. 883. 


'^ For the image of Byzantine women in Muslim Sources, see N. M. el Cheikh Saliba, "Byzantium 
Viewed by the Arabs," Ph.D. diss., Harvard University, 1993, pp. 71-78. 

" Al-Dinawari's interpretation of the sandals (U4) (Esad Efendi 1833, fol. 250b; repeated 
verbatim in al-Muntakhab, p. 145, and al-Nabulusi, vol. 2, p. 307) is the following: ja lS jl 
el 5. cet. ol asl. (If [the sandal] is made of cowhide, she will be a non-Arab). In Ibn 
Shahin (no. 4641) this interpretation is given for a Slipper: ale ca 855a 5 5JÍ els B! Jas, 
Ol Lagad aspe Sb G3 Sall gl niall ale yo cule Oly Laemel il Lal Yale i UI 
JUS ale 5s Gals: SU (It is said that if the slipper is made of cowhide, indeed the woman will 


be a non-Arab; and if it is of sheep- 
sandal is from camelhide). 


? See ODB, sv. “Bell,” “Bell 


or goathide she will be an Arab woman, especially if her 


Tower,” "Semantron." 
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Cotton and sugar are also mentioned in Greek texts of the first Christian 
centuries and were therefore known to the Mediterranean world long before 
the Islamic conquests, which took place some two and a half centuries before 
the Oneirocriticon Was written." The word kochla is not a transliteration of an 
Arabic or Syriac equivalent, but belonged to the medieval Greek vocabulary: 
it occurs in yet another tenth-century text, Basilica 2.5.25 of Leo VI.” It is 
referred to in the Oneirocriticon as “the so-called Kochla." Accompanying a 
word with the expression "so-called..." seems to have been the author's standard 
way of introducing vernacular words regarded as inappropriate for a text with 
literary aspirations." It is a way of apologizing for their use in the text and of 
informing his readers that he is perfectly aware uk. word's mek of literary 
status but uses it for the sake of accuracy and clarity. The Arabic loan words 
that appear in the Oneirocriticon are much more numerous than the four 
identified by Dietrich. The question is whether they were coined by the Greek 
author of the Oneirocriticon or were already part of the vernacular language. 

Brackertz found that, in choice of topic as well as in language, the 


? For citations of sugar and cotton in Greek authors of the Ist-3rd FEN see SO ESEN; 
s.v. "odkyap" and s.v. “BopBaKxoerdijs.” The Arabic word for cotton is quin, SS won 
different from the Greek banibax. For a dismissal of the legend that the Arabs brought sugarcane 
to the lands they overran in the 7th and 8th centuries and for the appearance i TON PR 2 
Asia and the Middle East in the early centuries of the Christian era, see A, Watson, IRAM 
Innovation in the Early islamic World (Cambridge,1983), pp. 26 ang 34; sec aso Kem is 
Imperfect Transmission of Arab Agriculture into Christian Europe, Kommunikation iue i 
Orient und Okzidenut. Alltag und Sachkultur (Vienna, 1994), pp. rides a en 
agricultural developments exclusively in Western Europe. For sugar, sce alse J. Sipp, iind 
Botanical Lexicography," Episteme 5 (1971), p. 175, and E. O. von Lippmann, Geschichte des 
Zuckers (Leipzig, 1890). | | 

The i 1 kóxyAa is not found in any Greek dictionary; the entry in Sophocles is ie. 
-ov, 0, 1. The word occurs in Basilica 2. 5. 25 in the genitive: tij; & &ykavoris asd - is 
KóxAov, which , in the nominative, could be both 7 Koya (vernacular) and 7 BE n 2 
see the remarks by Drexl,"kóyAa bei Achmet,” Plillologische Wochenschrift 46:8/ ( : s : 
The word also occurs in the | 1th-century Greek translation of the work by al-Razi, De ae a 
(mepi Aouig), published in Alexandri Tralliani Medici Lib. XII, Rhazae de ds k f : 
Syrorum lingua in Graecam translatus, lacobi Goupyli in eosdem castigationes (Paris, 1548), p. 
255, l. 2; p. 258.1. 13; | US 

?" He writes £i6og tò Agyópugvov xóyAa. Cf. Goytov TÒ Aeyóuevov Rep. a is 
ópoigc Kal Eni tod Aeyonévou kajmavoo (13,1), ta Aeyóueva pavikéAut a 
Aeyóugvov oxapapdyytav (114, 26), tà Aeyójeva ~ (170, 14), tò Aeyóuevov jut p 
(173, 18), xoi 4 98 ftot 7 Aeyouévn pôya (231, 3). nM 

? The author odi Oneirocriticon also informs the readers that he is pol NOR 
learned language by using both the vernacular and the learned word for s ee 
ápuotoc avtod itor tov Sidpov avtod (11, 17-18), xitHva ror SimAotba (88, 5), 
Tjtot tobpBas (98, 14) ovvéxwoev itor Éongipev (108, 3), etc. 
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Oneirocriticon belongs well within the tradition of classicizing Byzantine 
literature, even though it includes forms and expressions from the New 
Testament and the vernacular language.” Drexl regularized much that seemed 
to him “irregular” in its vocabulary, grammar, and syntax, and this gives usa 
somewhat inaccurate impression of the text." But the main reason for the 
conclusions of Koukoules and Brackertz was their conviction that the 
Oneirocriticon derived directly from the Greek text of Artemidoros. Drexl's 
classicizing choices in establishing a critical text preclude the possibility of 
any thorough linguistic or stylistic analysis unless a new edition is prepared, 
but one can make some provisional remarks." In determining a text’s level of 
style one looks for the following characteristics, here summarized by I. 
Sevéenko: 


For [a working Byzantinist] a work in high style is one that uses periodic structure; 
its vocabulary is recondite, puristic and contains hapax legomena made up ona 
classicistic template; its verbal forms, especially its pluperfects, are for the most 
part Attic; its Scriptural quotations are rare or indirect and its classical Ones, 
plentiful. In a work of middle style, periods are rarely attempted and fill-words 
and clichés, more abundant; it requires the use of a patristic lexicon; and its 
Scriptural quotations are more frequent than its classical ones. A work in low 
style uses largely paratactic structures; its vocabulary contains a fair number of 
words unattested in standard dictionaries or coming from languages other than 
Greek; its verbal forms are not Attic; its Scriptural quotations, more frequently 
than not, come from the New Testament and Psalter.2° 


The most complicated structures are attempted, predictably, in the introductory 
chapter (Drexl 1, 1-14), but throughout the Oneirocriticon structures are 
paratactic, reflecting not only the linguistic ability of its author in Greek, but 
possibly also the structure of speech in Middle Arabic, the language in which 
his sources were written." 

As for vocabulary, in discussing several hundred dream symbols, the 
Oneirocriticon mentions numerous objects that surrounded the dreamer in his 





n Brackeriz, Traumbuch des Achmet, p. 18. 


24 : : 
Nock, review of Achmetis On 


: k, eirocriticon, p. 150, for example, found that the author of the 
Oneirocriticon “writes a literary 


Greek with some interesting loan words.” 
25 " 

The following examination is 
verify the readings under considerat 


EN 
^ I Ševčenko, 


based on the existing critical text and its apparatus. I did not 
ion in any additional manuscripts. 


“Levels of Style in Byzantine Prose,” JOB 3! (1981), p. 291. 


27 T y 
Classical Arabic has a very finely tuned system of hypotaxis. However, the closer to middle 


Arabic one comes, the more paratactic the language. The linguistic level of the Arabic dreambooks 
I have examined is generally closer to middle than to classical Arabic. 
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everyday life that are rarely, if at all, mentioned in other sources of the period. 
This makes the text a mine of linguistic information especially pertinent to 
material culture. The otherwise unattested words are not necessarily the 
invention of the author, however; their rarity, or uniqueness, is due rather to 
the nature of the surviving sources. 

Drexl appended to his edition a list of 136 hapax legomena that occur in the 

28 a . ; > = ay ; 
text and the critical apparatus.” The dictionaries of D&métrakos and Kriaras 
that have appeared since indicate that 46 of those words are also found in 

C 
other texts.” The recent Lexikon zur byzantinischen Grázitüt, besonders des 
9.12. Jahrhunderts, adds 19 more words to the list. ? This means that only 71 
words from Drexl’s list are otherwise unattested. To these one should add at 
least 2 more words not listed by Drexl, and not in any dictionary," bringing 
the total to 73 hapax words." This count is not definitive: the dictionaries of 
Kriaras and Trapp are still in progress, and a number of Byzantine texts remain 
unpublished and consequently unavailable to lexicographers. But whatever 
the number of hapax words, their character is immediately recognizable. Most 
of them belong to the vernacular, referring to everyday objects that must have 
been part of standard contemporary parlance, not words invented by the author. 

In addition to kóyAa, Covra, Covadniov, ddpas and ydodvov singled out 
: 2 NUTS 
by Dietrich, three more loan words from the Arabic occur in the Oneirocriticon, 
** See Appendix 4. 

? D, Démétrakos, Mega lexikon tés hellénikés glóssés (Athens, 1936-50). This dictionary 
includes words from ancient, medieval and modern texts. More specialized is the still incomplete 
E. Kriaras, Lexiko tes mesaiónikés hellénikés démódous grammateias, 1100-1669, 14 vols. 
(Thessaloniki, 1968—). Though the Oneirocriticon lies outside the time span covered by this 
dictionary, it is occasionally referred to in its entries. 

9 E. Trapp et al., Lexikon zur byzantinischen Grüzitàt, besonders des 9.-12. Jahrhunderts, L 
-2. Fasc. (a-6ucavyevoc) (Vienna, 1994—). The lemmata of words beginning with n were published 
in JÓB 35 (1985), pp. 149-170. I would like to thank Professor Trapp for kindly making available 
to me the unpublished lemmata containing references to the Oneirocriticon (6wpedotikds and ff. 
in Appendix 4). | 

"^ oooiov (170, 14) = vestis talaris (according to Drexl's index rerum et verborum. See, 
however, below, n. 34); mo.vaArotis (129, 18) = punitor. 


°? Appendix 4 includes Drexl's list of hapax legomena, signaling the words that occur in 
additional texts according to the dictionaries of Démétrakos, Kriaras and Trapp. 


? Four, if we include the word charzanion (171, 9; 205, 15), the elymology of Vc T 
problematic. According to Sophocles, s.v. *xopGávtov," it means either “strap,” (as e 
Oneirocriticon, Drex! 171, 8-11 and 205, 15-17), or “a kind of ornament.” Charzanion ü m 
occurs in Constantine VII (attributed to), De cerimoniis aulae byzantinae, ed. J. Reiske, 2 Pn 
(Bonn, 1829-30), vol. 1, pp. 623, 12 and 624, 5-7. In his commentary on the text (vol. 2, p. ' 
Reiske concludes that charzanion must denote some kind of female head ornament, and connects 
the Greek word with the Arabic hirz (amulet) or kharaz (something hung around the neck). In my 
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two of them in a part of the text attested only in Var. &r. 573: ovoioy (Drex 
170, 14 ff.);" ávakapác (Vat. gr. 573, fol. 201v)? and Caudpa (Var. er. 573 
fol. 201v).** Eight others (six, if we count only once the verbs and nouns that 
stem from the same foreign root) might have entered the medieval Gree, 
vocabulary through Byzantium’s contact with the Arabs, but are Phonetically 
closer to the equivalent Persian word, suggesting that they should be considered 
loan words from Persian, not from Arabic. They are: Catpikiva (zatrikizó;|92. 
28); Gaxtpixiov (zatrikion; 192, 22);" xaBá&w (kabadin; 88, 5; 114, 26; 218, 
12)" madovdaKiv (paloudakin; 198, 4);? «tokavito (rzykanizó; 112, 2| 


opinion, charzanion means "strap" in every text, including De cerimoniis . Its e 
Armenian, because John the Grammarian, patriarch of Constantinople (837 
family of Morocharzanioi, who were probably of Armenian origin; cf. Io 
historiarum, ed. H. Thurn (Berlin-New York, 1973), p. 84,1. 93; also Du Cange, s.v. " Xaptávioy," 


” Drexl, Achmetis Oneirocriticon, p. 258, index rerum et verborum, gives the meaning of this 
word as vestis talaris; Dietrich, review of Achmetis Oneirocriticon, col. 884, wonders about its 
etymology. I believe that either it is a loan word from the Arabic washy or, vice versa, the Arabic is 
a loan word from the Greek, but in any Case the meaning of housion in Greek and washy in Arabic 
is the same, viz. "many-colored ornamentation, embroidery; embroidered or painted fabric,” 
This meaning is also Supported by the context of the word (Drexl 170, 15-17): gay tn tc ön 

( , £0prjoet nÀoUtov NOAVGVAAEKTOV bid TO TOD XVtóvoc Ex BeAóvnc RoAVOwVaKtoV 
Epyov (If someone dreams that he was wearing an housion he will find wealth gathered in 
abundance, because of the abundant needlework required for this «kind of» tunic). 

?5 The full text reads as follows: ei Sè Eotiy avaKkapa 
ópoioc Kai Gig THY ROALY Elg fjv nai 
akovoOhoeta: ý 
anakaras 


tymology is possibly 
-43), belonged to the 
annes Skylitzes, Synopsis 


às death. Likewise, in the City where anakarades are 
going to become known. As for zamara and the rest, they 
nesty). (From the chapter èk tjv [Iepoóv repi doudtov, 
S, fols. 201r ff. = Drexl 207, 14-26). Anakaras is the Arabic 
aving a hemispheric body of copper or wood). Kriaras, Lexiko tës 

mesaiðnikës hellénikés demódous grammateias, cannot decide whether the word entered the Greek 
language from Arabic, medieval Latin (nacara) or Italian (nacchera). Anakaras occurs in many 
! 4th-century texts, Its attestation in the IOth-century Oneirocriticon is the earliest that I know of 
and implies that a medieval Latin and Italian provenance of the word should be ruled out. 


Supporting an Arabic provenance is the prosthetic ġ- at its beginning, corresponding to the Arabic 
elision of the article together with the noun: an-naqqara., 


kai beltióseis, p. *8}, OG uaxptác óAoyépac" and its etymology is 
given as coming from the Vlach dzamára. Again, its attestation as early as 
the 10th century and its 


phonetical identity with the equivalent Arabic word prove that the Albanian 
and Vlach etymology should be excluded. 


y The Arabic e 
Arabic word. 


Albanian Zamare or 


quivalent is shatranj (chess), an originally Indian, then Persian, and finally 


38 : : A . ; M 
The Arabic equivalent is gaba (an outer garment with full-length sleeves); see De cerimoniis, 
ed. Reiske, vol. 2, P. 880. Various etymologies have been suggested for the word, including 


THE LANGUAGE OF THE ONEIROCRITICON 7i 


iviov (rzykanion; 112, 20 apparatus); ^ 8oupáxtw (doumakin; 196, 
i Acus *! The question is whether these loan words were borrowed to 
ER pi words that did not exist in Greek, e.g., words for objects that 
e in the Byzantine world, or whether they were already familiar 
wie as a and referred to objects that were part of their surroundings, 
prc ai run words from Arabic and eight from Persian that occur in 

or uU con, only two, Aousion (a kind of garment) and paloudakin (a 
petis t) ar otherwise unattested. This indicates that at least fourteen 
n WS 1 were well integrated into the Byzantine vocabulary. The 
DOE : Bd two in the Oreirocriticon indicates that they were 
EM P E t words are introduced with tò Aeyójevov or 
pi an : p so-called"). Since the passages on the interpretation of 
ET and paloudakin do not include descriptions of id uie 
designated by these two words, one can conclude that the rae wes e 
to be familiar with them, since their appearance ane Properties ded 
interpretation: et ÔÈ tpa@yer YAvKLO}LG SOROSE TO uper dul. 
6ákiv, £üprjicet vóoov 610 TA xpojiata Kai TO Up M Do F vios 

(If he eats a Saracen sweet, the so-called paloudakin, he will find sicknes: 


Persian and Slavic. For a full discussion, see P. B. Golden, “The s Greek Elements in tlie 
Rasülid Hexaglot," Archivum Enrasiae Medii Aevi 5 MESE UN pp. 95-96. "—— 
? From Middle Persian pálidag (S054 La), is AT Ea N a 
; H * i ^ rei y S i + H ty as | 
Mis NE a ee Dictionary (London, 197 D p. 64, 
i "e heus = Laas jelly flummery," while Latte, review of Aclunetis Oneirocriticon, p. 
De Salbe Eus of rhisword as “sü Be Speise aus feinem Mehl, Honig und vencilectoen 
a, Persian form is páliidah (s JU); both New Ferm and i UE. 
i dli h and falidaj as a "sweet made with honey”; it is a gelatinous wee, $ ds 
e h e widely known in the Western world. Though the Greek form pa an 
A se A i ero de it is possible that the sweet meant is the same as Ji pen 
a Á d 
inr in the 12th-century vernacular poems by jsp nn p ARD E: T i 
Kal tó te naAQ6Gtov (Koraés, Arakta, 5 vols. [Paris, e M 2 Mosca did 
Byzantinón bios kai politismos, 6 vols. [Athens, 1948-57], vol. DP pus m um 
of Ptochoprodromos by D. C. Hesseling and H. Pernol, Poémes T n He DRE 
Verhandelingen der Koninklijke Nederlanse Akademie van nd enl SEU 
11:1 (1910), p. 60, verse III, 283b, omits this verse from the main te 
critical apparatus. I Da Gd 
? In Persian chawgán (LS ss.) and Arabic sawlajan ( gl a ) = polo mallet. The 
tzykanion is phonetically closer to the Persian chawgan. | mm T 22 
*' The origin of the word (which means "tail" ) is Iranian, and it a e ipe SLM 
Armenian (though not in Arabic). It is unclear which AE d E ne uid 
Byzantine Greek. For a full discussion, see Golden, “Byzantine Gree | 
Hexaglot," p. 83. 
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commensurate with what he ate, because of the col 
color usually interpreted as sickness in the Oneiroci 
interpretation indicates that paloudakin is yellow and its preparation 
the use of fire; but the elliptical reference to these characteristics im is 
the readers of the Oneirocriticon are already familiar with them. Th d 
to housion in the text leads to a similar conclusi A. 
ELG GVOTEPOV távtov TÖV &ipnuévaov TAODTO 
POPE OVoiov, £bpricei nÀo0t0v MOAVOVDAA 
BeAóvnc toAvobvoktov Épyov (The so-called housig are interpreted 
greater than in any of the aforementioned items. If someone dreams i s 
wearing an housion, he will find wealth accumulated in abundance b us 
me abundant needlework required for this <kind of> tunic)“ Th a : 
criticon further interprets housig decorated with red dots. or Eolo i i a 
blue and yellow. It is improbable that such a long Diese (Drexl ae 
would be dedicated to an object unknown to both author and reader, e | 
when one considers that in other instances the author did omit Ma. 


found in his Sources he thou 
Arabic dre ly Muslim. For example, the 


The One he interpretation of godhead, 
ter, probably because it would 


th c Tence 
On: KAL Ta AEyoueva OVoig 
V KPLVETOL. àv {ön TUG, Ot 
EKTOV O10 TÒ toô Xt voc èk 


The Arabi ; 
abic sources of the Oneirocriticon obviously did not cause the 


Drex! 198, 3-5, The interpret 
aloudakin; cf. al-Nabulusi, vo 


42 


ation of faliidhaj in Arabic dreambooks is similar to that of 


n p. 165, sw. C3Là : à £ÀJLill J iss suis o2 Vy 
45 * ` : H : i : 

Viena iis | Calc usa 3! eL (There is nothing good for whoever eats à 
: quires it. For this probably indicates the sickness of hemiplegia [falij]) 


Other Arabic dre; 
3 eambooks state that the fala j 
Riab i i at the falidhaj has the same i i 

khabis. The fresh dates used in the preparation of the khabis IER at AN 


P. 132; repeated almost verbatim 1 ili ss 
: : be - F ài > dis ob ll; 


oe ta U agas (The fresh dates [of the khabis] are 


: NR eam interpre islik 
said that this is interpreted as sickn fi Reet Dare yellowand 


en without tl 


. 219. 
43 
Drex! 115, 8.9: 1] 


6,23-24; 117,26. et 
" Drexl 170, 14-17. d 


ors and the fire).” The 
iticon is yellow ® This 


uires 
$ that 
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introduction of any neologisms into the Greek vocabulary. It is true that some 
of the Oriental loan words (zatrikion, anakaras, zamara) are possibly attested 
in Greek for the first time in the Oneirocriticon, while others occur in tenth- 
century texts such as De cerimoniis. Since our loan words from the Arabic 
belong to the vernacular, the problem of when they entered the Greek vocabulary 
is complicated by the nature of the sources. The vernacular was not written 
until the 12th century. Traces of it found in Byzantine texts before that date 
are either efforts to clarify a passage (especially in texts aiming at offering 
practical advice, such as military and technical treatises) or slips of the tongue. 
But the Arabic loan words referring to everyday objects were not introduced 
in the Greek language through literature but through contacts on a subliterary 
level and were not written unless they were well established in oral 
communication.” Therefore, the author of the Oneirocriticon did not invent 
new words, which implies that he did not introduce objects unknown to his 
Byzantine readers. 

The presence of loan words from foreign languages in the Oneirocriticon is 
easily accounted for without taking into consideration the Arabic provenance 
of the Greek text. The Byzantine vocabulary included many loan words from 
a variety of languages, many more than philologists and lexicographers will 
ever be able to count, because, though they were current in oral communication, 
they were avoided by authors striving for high style. They come from the 
languages of almost every culture that the Byzantines came in contact with, 
including Latin. They occur in texts not only when the author did not know 
any better, but also when he did, but wanted to be clearly and immediately 
understood. They are found not only in practical manuals on court ceremonial, 
warfare, medicine and, in our case, dream interpretation, but also in legal 
texts, such as the tenth-century Book of the Eparch. ^ 

A search for learned words in the Oneirocriticon yields poor results. In its 


? For the analogous example of a loan word from Greek into Slavonic, see I. Sevéenko, “To 
Call a Spade a Spade, or the Etymology of Rogalije,” Harvard Ukrainian Studies 20 (1996), pp. 
607-26. 


* The Book of the Eparch includes regulations on the activities of Constantinopolilan guilds. Its 
enumeration of Syrian textiles includes loan words from the Arabic (chareria, séphoria, audia, 
phouphoulia, thalassai, chamia, bagdadikia). A couple of them are otherwise unattested, but there 
is no reason to doubt that these were common words in the 10th century. See the commentary of J. 
Nicole, Le livre du Prefet (Geneva,1893), p. 29; rpt. in Dujéev, To eparchikon biblion (London, 
1970). The most recent edition of the Book of the Eparch by J. Koder, Das Eparchenbuch Leons 
des Weisen (Vienna, 1991), p. 94, 85. 2, does not make any comment on these particular words; 
see, however, Koder's remarks on the language and style of the Book of the Eparch, pp. 58-64. 
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241 pages there are only two words —xápa (head)"' and $áoyavov (Sword - 
Y poetry. 


that clearly belong to the realm of learned literature and especiall 
Their presence in the Oneirocriticon, however, should not be surprising, since 
they both occur in ancient texts that were among the staples of a Byzantine 
elementary education.” A third word, ħyeuovikòv (intellect), a term from 
ancient Stoic philosophy, was further developed by Christian theolo 


Suda Lexicon. 

Frequently, two words are used for the same object. One word is (or attempts 
to be) learned, the other not. A list of these instances would include: éni 193 
áppuortoc avbtod Ärtor tod Sidpov avdtod (11, 17-8): émi inno tod Papac 


Titot GEAAGpi (11, 20): ot Bpaxiovec xai oi kvar adtav TOL ot Lüec 


(44, 8) nepi AwBav Ärtor keAeQóv (65, 7-8): Xltava Ato. 6urAot5a (88, 
5) KaBad. tor okapapdyyiv (88, 5-6): niOnKov ijtoi iui (90, 26): 
Bovvobe Titot town Bas (98, 14): ovvéxwoev Tito. éoneipev (108, 13): npóc 
THY EVYTV Tig aÙyñç Titot TO repiópOptov (111, 28): éravver THY odaipay 
Ho. tuKaviter (112, 21): 9ópaxa rjtot Awpixiov (113, 28): àvapóAiov 
Tito. od Bavov (115,5): n£pi tà xpurtà KGAA ToL NEPLOKEALOnG (115, 


17) onodidv ftot o1áx«nv (119, 12): tò óxnua adtod Ärtor 6 Sidpoc - 


?' Drexl 234, 2-4: roAAdxic yap [ó tadv] 
KOOHLOV koi vv eùrpéneiav 100 TTEPOÙ Kal tóv Ent 
frequently also interpreted as a minor ki 
the tuft on its head). 

"5 Drexl 223, 1: ei 8€ tn, 
that he wounded the bear with 


tli; xápac Aó$ov (The peacock is 
ng because of the beauty and dignity of its plumage and 


vocabulaire, vol. 1 (Cairo, | 
terms for arms and armor, 
KOUKOUpoV. 


ist as vernacular 
sic], Aovpixny [sic], HOVLKEALG, X0 xotovfia, 


ave read two books from the /liad, Hesiod, some 


f Euripides, three comedies of Aristophanes, some ` 


ulogy of St. Basil by Gregory of Nazianzus. See A. . 


‘étude des poétes anciens à Byzance," Studi in onore di Ugo Enrico Paoli .— 
01. The word xápa occurs in Sophocles (Antigone, Oedipus Rex, etc), 


(Florence, 1956), pp. 195-2 
as well as in Homer (in its Ionian form, kápn). ácyavov is us 
S.V. “kápa,” "édoyavov"). 
(for kápa it only has Kdpn, 
3 Drexl 36, 16: Sión Tj 
TYeuovicó (Because the inte 


*' For example, in the 10th 
v oblasti russkogo duchov 


cf. A. N. Veselovskij, "Razyskanija : 
Imperatorskoj Akademii nauk 


ija russkogo jazyka i slovesn 


gians, can 
be found in Byzantine lives of saints," and is also explained in the tenth-century - 


Kal giç fjaciléa piKpdv Kpivetat Oi 40. | 


THE LANGUAGE OF THE ONEIROCRITICON 15 


prod (122, 16): 6 HALog Ñtor ó 8toxoc (127, 26): eie toùc dotépac £v 
a > P , EL , n " i ui , ^ 
i1n0éci TTOL EV TUT YPOLWATOV (132, 9-10): éBpáyn 6 TOROS éEmoOev 
j à depos TOL VEV Dpoxric ôt’ £xépov EtSouc (133, 29-134, 1) dwuiov 
TO * & , ‘ ' , * v P : 
sco. BaotAtkóv (158, 14): ta be amo Epiov káoropog Titot yácóta ÀAapoá 
T : j k i 
o 11-12): BEAN rixot cayitaç (204, 7) 0ópaxa ňtor Aapiktov (204, 
21Y neol Bov kai KAADHHATOV THtOL tanhtov (214, 5-6): ENLKaADELAGt 
now Tiyovv Sianetaopao.y (214, 20): nepi KAdoEWws Ñtor voee iipáktov 
(215, 20-21): SEOLOV ciónpàv tor KOvpKOvpLv (221, 9-10): ÓQtv HÉYLOTOV 

j Y U tos s Y , cm 52 
nto Spaxovta (228, 11-12): n PAG ńtor ù Aeyouévn Paya” (231, 3). | 
' In only three cases is T|yovv-ijtot used to introduce explanations: gic TOV 
uéyiotov voàv Eig TO Mékxe, T|youv Ev Th oxnvij tod ' ABpodi (29, 20) 
(in the great temple in Mecca, that is, the tent of Abraham); ot dyordatar 
eic TV yvnotav TOV yuvatkàv AvayovtaL TOD dvdpdc, trot tiv impo 
tov TEKV@V avto (50, 5) (the shoulder blades refer to the legitimate one 
from among the wives of a man, that is, the mother of his children); iepéa 
ftot npoc£vxttnv (92, 4) (a priest, that is, a person performing prayers). In 
these cases 1]yovv-1|to1 explain notions peculiar to the Muslim faith—the Great 
Mosque of Mecca, polygamy, and the leading of prayer by an imam. 
A number of these glosses are words common in biblical or ecclesiastical 

literature: 8uxAotóa (a kind of cloak; Job 20:14; Psalms 108:29; etc); 
neptópOpiov(dawn; in the context of the Oneirocriticon, morning prayer), 
odBavov (a kind of garment); 6i$pog (chariot; Job 29:7; Proverbs 9:14; etc); 
6toKog (disk, i.e. the sun disk); dtametdopaotv (coverings); Spéxovsa (ar ge 

serpent; Psalms 73:13, 14; 90:13; 103:26; 148:7).™ Others belong to technical 

language: tCuxaviCer (to play polo); Awpixtov (cuirass); xácóu Apart 

(felt garment with stripes); cayttac (arrows); KOUPKOULOV gee). "n 

least two of them seem to explain too literal, and therefore infelicitous or 
? Drexl (Achmetis Oneirocriticon, p. 260, index rerum et verborum) gives the meaning ok d 
as animal reptile; see, however, Koukoules, review of Aciunetis Oneirocriticon, p. 291, A a is ae 
rhóx is not an animal repitle, but a kind of poisonous spider called rhax, by the ancient ix RACE 
róga in the modern Greek dialects of Bithynia and Saranta Ekklisies in Thrace an ake on 
Cyprus and Kos. | EX l 

? The Great Mosque in Mecca is called "the tent of Abraham because, ee x 
Qur'àn and Muslim tradition, Abraham and Ishmael rebuilt the Ka‘ba pois ‘i pan Gin 
Adam) and called mankind to make the pilgrimage toil, A few Mos is ju Wien UAR 
that is housed in the Ka‘ba is the Magam Ibrahim ("the standing p p Solini AC i 
with the indentation of a footprint which, according to tradition, is th pp e 
impressed in the stone during the rebuilding of the Ka‘ba. x d Nt bee 

*' For references to texts, see Lampe, s.v. "reptópOptov," "odáfavov, IAM 
“Sranétaopa, " : 
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incomprehensible, translations from the Arabic. These two instances are v 
dAn8éot and £$90€v tov dépoc. The meaning of £v dAnOéor in the phrase 
ELSE TOUG Go1épac £v dÀn8éot, tol év vno ypauuátav is Obscure, and 
have been unable to locate a parallel Arabic passage that could Clarify it." The 
problematic €€wev tod dépoc (outside of the air) in the phrase EBpayn 6 
tónoç EGWOEV 100 åépoç fjtot ávev Bpoytic St’ ETEPOV el8ovc (the place 
got wet outside of the air, that is without rain «but» in some other way) might 


be the Greek author's too literal rendition of the Arabic ele atl yc Lx dz 
(khàrijan ‘an al-hawa’) or el gall c JU (kharij al-hawáa^) which would mean 
“beside the climate"; &Aárij or kharijan ‘an means “beside”, “apart from," gs 
well as "outside of”; al-haw@ means both “air” and “climate, or atmosphere nes 

The synonym offered for “muscles” in the phrase, oi Bpaxioves xai i 
Kvfpor atv Titot ot LEC (the arms and their knëmai [ legs, calves of the 
legs], i. e., muscles) is also problematic. The meaning “muscle” for the word 
knémé does not appear in any dictionary of ancient, Byzantine or modern 
Greek. However, the lemma on knémé from the Etymologicum Magnum (12th 
century, but based on earlier compilations) reads as follows: KNHMH: Tlapa 
Tò KLV@ Ktvijoo, KIVÁN Koi ovykonĵ, KVM, otovel tà tç KLvÝOEOG 
aina, tà oniobev 100 ckéAovc. Aéyexat 8& Kal 7] iyvún urvàv è, napa 
to oapkaóec Kal veupa@bec... (Knéme ...is called ...*a muscle" NEUE of 
Its muscular and sinewy quality)? It seems that the Greek author supplied a 


KO RE. of Achmet, p. 171, circumvents the problem by translating “he 
Brackertz, wl the stars arranged in the form of letters," which omits “gv aAnbéot.” 
d A, W icc . 

10 generally is a much more careful translator, renders the phrase as "[er] schaue 


| l 


properties of the letters according to alchemy (‘iim 

15 (giránát); see EP, s.v. "Hurüf." Alternatively, the 

ly reading given by the Arabic manuscript that the 

Vk. m. The intended Arabic phrase could have been cl ) 
aw the stars as signs [guiding] his way). If the last word, 54 


[4] i om 
r misread as jusa (truthful), then the Arabic phrase given above 


could result in a Greek i 

eek translation such 

à © * * a i r i i i 
e rU s the one we see in the Onei ocriticon: Ede toù 


* There seems to be a lacuna in t] 

. the place got wet for a reason besid 

thee CLS Jay Lus sti 

Jal or uu, “fora reason,” was 
? DrexI 44, 8. 


te text. In order to make good sense, the text should read: “If 
es the climate,” which in Arabic would be something like ;;! 


OLS. Could it be that the word JY, or an equivalent, like jy 
missing from the Arabic text used by the Greek author? 
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oloss on knémé that he had found in a dictionary containing an entry similar is 
that recorded in the Etymologicum Magnum. The author's possible acquaintance 
with the /emmata of the lexicographical tradition that accumulated in the 
Etymologicum Magnum might also have caused his use of the word n5ópatov 
(sheep) in the following. phrase: ei 0€ EUpu tic Éptov TO OM KOUpüc 
npopatov, £UpT]oEl TAOVTOV MLOTOV Kal iOyupóv amo HEylotoy áv6püv 
Stà Tò TOU mpofatov Képac (If someone finds wool from the shearing of 
sheep, he will find reliable and mighty wealth from very great men, because 
of the sheep's horns). TipdBata do not have horns. But the Etymologicum 
Magnum clarifies that point with MOAAGKLSG katà kotvoð ni müviv tőy 
Booknuátov eipntat 3| A£Sto (The word is often said in general of all kinds 
of cattle).” 

Some examples of the use of 0, Ñ, TO Aeyópevov (the so-called) before à 
word to show the author's awareness that it belongs to everyday parlance are: 
Coytov Ñ tò Aeyopevov Kapmavov (a balance or the so-called steelyard, 
Drexl 12, 16); Quotws xai Exi TOD Agyouévou xayunavoóo (likewise regarding 
the so-called steelyard; Drexl 13, 1); £t6oc tò Aeyópevov kóyAa (a product 
called kohl; Drex! 33, 18); EvedUcato tò Aeyóuevov KALBaVLOV uovouepég 
(he wore the so-called &/ibanion monomeres;" Drexl 114, 1-2); tà Aeyóueva 
wavikéAra (the so-called manikelia;? Drexl 114, 7); xa[ióót tò Aeyóuevov 
oxapapiayy.ov (kabadi, the so-called skaramaggion;? Drexl 114, 26); oivov 
Gnd caxyápitoc 10 Aeyóuevov GovAdmiv (wine made of sugar, the so-called 
julep;“ Drexl 150, 21-22); xoi «à Aeyóueva ovoía (and the so-called housia; 

* Etymologicum Magnum, ed. T. Gaisford (Oxford, 1848; rpt. Amsterdam, 1962), s.v. “kvin.” 


9? Drexl 172, 3-4. 

® Such is the use of the word in Homer (also explicated in the old scholia to the /liad, see 
Scholia Graeca in Homeri Iliadem (Scholia Vetera), ed. H. Erbse, vol. 4 (Berlin, 1974), p. 538: 
scholia to = 124), Hesiod, and the Septuagint; see Liddell-Scott, s.v. “mpdoBatov. " 


* The meaning of klibanion is given by Drexl as vestimenti genus but is in fact a kind of breast 
plate. See Koukoules, review of Achmetis Oneirocriticon, p. 291: “TO kAiBáviov tò yevikóc GG 
vestimenti genus xapaxtnpiGóuevov eivai ei6oc 0opaxoc. ITept tovtov napafAntéa tà vd 
tov Du Cange £v à. KAiBavov xai KAtBavoddpos Aeyópeva Wc kai ot TOV pierayeveotépov 
noujiitov xpucoxAtBaviaopévot." An exact definition is given in E. McGeer, Sowing the Dragon's 
Teeth: Byzantine Warfare in the Tenth Century (Washington, D.C., 1995), p. 369: “ klivanion: 
sleeveless, waist-length cuirass, usually of scale armor." 

? The manikelia were arm-guards made of thick cotton or coarse silk that covered the lower 
arm from the elbow down, as well as the back of the hand. See McGeer, Sowing the Dragon's 
Teeth, p. 69. 


? A kind of garment; cf. above, n. 38. 


64 . . . - 

Julep in English (and the Persian and Arabic terms from which the word originated) can 
signify either a soft drink such as rosewater, or an alcoholic drink. In the context of the Oneirocriticon 
the meaning of the word is evidently the latter one. For recipes on how to prepare alcoholic 
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Drexl 170, 14); tò Aeyóuevov pagvadaprov (the so-called pillow: Drex], 
173, 18); yA'óxvopa. capaknvikóv TO AEYOLEVOV naXov8áx (a Saracen 
sweet, the so-called paloudakin; Drexl 198, 4); Ù Aeyouévn Paya. (the so-called 
róga;? Drexl 231, 5). 

The tendency to give both a learned and a vernacular word for the same 
thing can also be observed in other Byzantine technical manuals of the tenth 
century, such as the agricultural treatise Gedponika® and the manual On war 
tactics attributed to the emperor NikephorosPhocas." A third Byzantine manual 
of the tenth century, the Poliorkétika, which discusses siege engines using 
more elevated language than that of the Oneirocriticon, is introduced with a 
warning to the reader that the style of the text that follows is neither purist nor 
ornate, because the author deliberately chose to emphasize the meaning rather 
than the form of his text, following the example of several antique writers.” 
Such an introduction serves as both a declaration that the author is capable of 
writing in a higher style than that of the text at hand and an acknowledgment 
that the majority of his readers, whom he must accommodate because of the 
practical nature of his work, would not have been able to understand a more 
complicated language. 

Besides choice of vocabulary and grammatical usage," an author's level of 
sophistication is also revealed in the kind of literature with which he is familiar. 
The Oneirocriticon contains no references to works other than the Bible; even 
though it is directly quoted only twice and not quite verbatim, biblical voca- 
bulary and forms of expression permeate the entire text. The two direct scriptural 
quotations are introduced with a phrase signaling that their source is biblical: 
Ko06 nov yéypartar èv toic &ytotc evayyeriotc, bu 1póc 10v Gyandvte 


tit MÀ M 'ÁÓÀ 


zoulapia, see Paris. gr. 2419, fol. 154v (CCAG, vol. 8: 1, p. 47). 
^ A kind of spider; cf. above, n. 52. 


l Geoponica, ed. Beckh, II. 27 (title): epi oitoBorAiov Titot opgiov: IV. 14 (title) ote tov 
avtov Botpuv Exe diaddpoug páyoc (tovtéon KÓkkovc): IV. 15.8 tives 6& giç cipatov, 
TOUTEOTLY Elg Ewa’ IV, 15.13 eEarOpidoac tovtéott diayvéac, etc. 


7 tu 

:  Fyponyui Ex6£o1c kai Luvtaeic Nixnóópov Aeonótov (for the text, see McGeer, 
Sowing the Dragon’ s Teeth): xci SavédAra Tiyovv poutdKta, eite tå Àg£yópugva £v TH cuvnoeiq 
tGepBoUAta (I, 22-23); ogeirer TO OTOL Tic Mopatageas, Tiyouv tò pétwmov (III, 18-19); xai 
Ó ney npatoc Opdtvoc, ryouv tò OTOLLA tfc napatáčewg (III, 60-1); etc. 

For the text, see R. Schneider, "Griechische Poliorketiker," Abhandlungen der königlichen 
Gesellschaft der Wissenschaften zu Gottingen, philol.-hist. Klasse, n. F. 11 (1909), pp. 8-10 (200, 
14-204, 4). For a new edition of the text based on an older manuscript, see D. Sullivan, 
Siegecraft (Washington, D.C., 2001). 


69 ; | 
F cs » Ty 1 i F. at iti 
or instances of grammatical solecisms in the Oneirocriticon, see Achmetis Oneirocriticon, 
ed. Drexl, pp. 265-69, index grammaticus, 


THE LANGUAGE OF THE ONEIROCRITICON 79 


Pyó Kal ò KATP HOV EAE VoOLEGG xat ovv nap’ adtH moujoopev™ 
we 


(... as is written in the Holy Gospels: “To the one who loves Me, My Father 


and I will come and tarry with him"[John 14:23];" éév isn "c, OTL Ò 


noaar vEKpóc aveCnoe a TOÕTO eic Soo 199 veKpod «piveroa, 
nAnpoéopoUpEvov EK me Deltas ypas Aeyovons, ótt ò Bedc ook got 
vexp@v, GAAG Covt@v” (If someone dreams that a person who is already 
dead returns to life ... this is to be interpreted as the dead man's salvation, 
being confirmed by the Holy Writ: “He is not the God or i dead, but of the 
living" [Matthew 22:32; Mark 12:27; RUNE 20:38]). Neither of the two 
passages copies the corresponding quotations verbatim from the New 
Testament, suggesting that the author most likely quoted both of them from 


memory. 
The echoes of the Old and especially the New Testament in the author’s 


choice of vocabulary and expression are many. Drexl identifies three instances 
where the phrasing of the New Testament has clearly influenced the author of 
the Oneirocriticon." A further example of biblical influence is the frequent 
use of the word pvotnprov (secret), as well as the wording of phrases like: 
eic uéyiotov KPLTHV xoAAn8moexa: (he will devote himself to a great judge); "^ 
otpatelav véav && £xépov xtütai YyAocoóv (he will obtain a new army 
«made up of soldiers» from other nations);" odpnoev alpa én’ Ówei tic 


0 Drex| 2, 2. 

1 The quotation is slightly changed from John 14:23: £dv t åyanĝ He tov Adyov Hou 
mpho kal ò nathp pov ayanioet adbtdv Kal APO avTOV &Aevoóue0a Kai uovilv nap 
avid roujcóue8a ("If a man loves me, he will keep my words: and my Father will love him, and 
we will come unto him, and make our abode with him" ). 


” Drexl 83, 18. I 

P The word order is slightly different from that in the New Testament; cf. Matthew 22:32: Eyo 
eiu ò 0góc ABpadp, kot ó 0cóc Ioadk Kai ó 0cóc lako[X: ook Eotiv ò Bec VEKpGY, aà 
Cavtav; Mark 12:27: oùk éotiv 0góc vekpóv, GAAG Govtov; Luke 20:38: Beòç 6$ ovK čotv 
vekpàv, GAAG GOvtOv' návtec yap auto C@ot, 

" Drexl 83, 26:00106 &ic petávoiav HEEL Kai tac ékeiBev Kriter Eavtod uovác. Cf. John 
14:2: £v tì OLKLG toù xatpóc pov povat MOAAGI Eliot; Drex! 144, 21: dnÉXEt TOV uigðòv 
avtov. Cf. Matthew 6:2: dunv A€yw fiiv, anéyovot tàv proðäv adtav (repeated in Matthew 
6:5 and 6:16); Drexl 173, 4: öt ovnw EAMAVGEV N dpa tfj £onporytac avrov. Cf. John 7:30: 
Ott OUAW &£AnA00&1 f| pa avtod (repeated in John 8:20) and John 13:1: £t6óg ó' Inoobg öt 
TÀ6ev adtod Ñ dpa... 

i Already observed by Nock in his review of Achmeris Oneirocriticon, p. 150. . 

" Drexl 132, 16. Cf. Matthew 19:5: K0AAn8fjcexat TH yuvaki AvTOD; Luke 15:15: ropevðeiç 
EKOAAÑON Evi tv noAttóv thc yópac Exeivnc; Acts 10:28: óc GBELLTOV £on avipt lovdaiw 
KoAAac8at GAAOOVAW; Acts 17:34: tivéc 6& üvõpeç koAAn8Évtec alta Én(otevoav; Be 

” Drexl 23, 20. For yA@ooa in the sense of "people, nation,” cf. Revelation 6:9: ek NÓNG 
ovATC kai YAMoons kai AaoŬ xoi £Ovovc; Revelation 7:9: óxAoc noAUc... EK mavtdg EBVOUG 
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yc (he urinated blood on the face of the earth); 4 yuvi TIS Xopác čoto 
(the woman will be pleasant); " ndSec ó6eiq atrio TPÒG TO CYPEDoaL Gv8pq 
(her feet will be swift in chasing a man). These examples are not references 
to the Scriptures, but were triggered by his close familiarity with the Bible 
and other religious literature. 

The influence of biblical texts is evident in the grammar, as well. The 
author uses classical grammatical constructions current in New Testament 
Greek, such as passive verbs accompanied by nouns in the accusative? ang 
subjects in the neuter plural construed with verbs in the third-person Singular 
(Attic syntax). Examples of the first are: ei Év éon Bacu ec, napa- 
OKEvVaOONoETAL Ta ğpuata kai tv OTPATOV KUTA TOV £xO0pÀv ato (18 
18-19) (If he is king, he will make preparations in his weaponry and mj 
against his enemies); £àv tic iðn, Ott 1Óv éva ó$0a0AuÓv £tv$A dO (33, 
6-7) (If someone dreams that he was blinded in one eye...); Edv xig fn, on 
ETpALLATIGON thv yAdooav avtod (40, 5) (If someone dreams that he was 
wounded in his tongue..); éàv tig in TEPIKEKQAVUHÉVNV kópmv d 
npóocnnov (16, 24) (If someone dreams of a maiden covered in the face..); 
àv IÔN tic, Ott ékóxn tå OKEAn kai tovs mddac (69, 7) (If someone 
dreams, that he was amputated at the thighs or legs...) etc.? This use of the 
Bee salve occasionally extends to sentences without a passive verb: éàv 8€ 
Ldn, Ott 18poi rdg uaoxáAoc (27, 19) (If he dreams that he was sweating in 
the armpits..); aùtòc 88 nað uévei trv Opaoiv (33, 12) (But he 
himself remains unharmed regarding his vision). 

Attic syntax only occasionally occurs in the New Testamen t," and not at all 
in modern Greek, but the author of the Oneirocriticon was probably inspired 


e: Bae » ee T UUSoQ also Revelation 10:11; 11:9; 13:7; 14:6; 17:5. 

nb Eran ze ud 10:5: xai KoAUwer tiv OWL tfc yç; Genesis 10:15: xai 
: pe P d puri 12:11: xapág elvan (qualitative genitive) = it is pleasant. 

E es Ed . CL. Romans 3:15 (from Isaiah 39:75; Proverbs 1:16): OEIC ot nóðeç 


trans. H. St. John Thackeray (London and 
1enomenon include: SeSepevac coU 16606 
); Pepavtiopévor tac kapóiac, AeAoupévot 


? This rule is not followed consistently; 


F p E te cf. £àv i89 tic Sti x6 : 0100 É i f 
_GOREKOTN 0 nov abtod ... (68, | 1-12). ues a i e 


83 
: Fus ne and A. Debrunner, A Greek Grammar of the New Testament and Other Early 
an HIEROUTe, tans. R. W. Funk (Chicago, 1961), pp. 73.74 (8133), 
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to use it by an almost equivalent phenomenon in Arabic" (but not in Syriac*, 
Several examples of a subject in the plural construed with a verb in the singular 
can be found in the Oneirocriticon: tà aióoia avtod ånekónny (his genitals 
were cut off; Drex! 58, 11); 81611 tà aiSota aywydc got tod ONEPLATOC 
(because the genitals are the conduit of sperm; Drexl 58, 27); HOKpovoornicet 
ra tékva avtod (his children will suffer a long sickness; Drexl 59, 2): enprjobn 
ij &vóyn Ta yOvata avtovd (his knees were burnt or frozen; Drexl 60, 16): 
ovK apécer Ta SOYLATA AVTOV tà AaO (his opinions will not be to the 
people's liking; Drexl 65, 12); $avepo0ncexat tà pvotüpia adtod (his 
secrets will be revealed; Drexl 69, 19)" Sià tAoverkiag ConiwOyoerat 
tà YPTHAata avtod (he will suffer monetary damage because of a dispute; 
Drexl 92, 20); tà oixýata AVTOD ExAATUVON kal EvEyaAdvON Kal nAeiov 
gġwtioðn (his buildings became wider and bigger and better lit; Drexl 101, 
19-20); Ott teBepediwtar tà PaoctAera (the foundations for the imperial 
palace were laid; Drexl 103, 4);" «à yodv ovAAG t&v Sévipwv eic mv 
61á0Eciv Kpivetal Tov avOpanev (the leaves of the trees are interpreted as 
the disposition of men; Drexl 107, 6-7); et u&v ebvtpwce ta Sévdpa (if the 
trees sprouted; Drexl 108, 11); tà Gpuata avoBlav and éxyOpav onpatver 
(weapons signify not fearing the enemy; Drexl 113, 13); EBpaxn tà imára 
avtov (his clothes became wet; Drexl 146, 8); eig évboEdtepa Kal 
Aaunpócepo ànopnoerat a10 Ta APaypLata (things will turn out for him 
even more gloriously and illustriously; Drex] 180, 24); £v tots avtoic 
anopnogecat avt® Ta npåyuata (things will turn out for him in the same 


way; Drexl 180, 27-181, 1); koi tà Kove t&v immwy eig £Aáttova euyéveuarv 
Kat 6ó5av ExptOn (common horses are interpreted as lesser nobility and 
glory; Drexl 181, 8-9). 

The language of the Oneirocriticon is occasionally tinted with peculiarities 


"! In Arabic when the verb precedes a subject in the third person, the verb always remains in 
the singular, even if the subject is in the plural; see R. Blachére and M. Gaudefroy-Demombynes, 
Grammaire de l'arabe classique (Paris, 1975), pp. 300 ff. (§ 247). 

$ In Syriac a plural subject requires a plural verb; see T. Nóldeke, Compendious Syriac 
Grammar, trans. J. A. Crichton (London, 1904; rpt. Winona Lake, 2000), p. 255 (8321). 

"^ However, cf. £0Adác0ncav xà ai8oia (58, 14) and öt ánekómnoav tà miola abtot (58, 
26). 

B7 However, cf. €óávroav tà Kpunta (Drexl 68, 19). 

" However, cf, StetaEato krovat véa Paoiretec ..., 
2-4). 

9? Attic syntax can also be found in other Byzantine dreambooks which, like the Oneirocriticon, 
were written in a language close to the vernacular, but were not translations of Arabic originals. 


el u&v étedcrobnoav ... (103, 
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that do not occur either in the Old or the New Testamen 
to the rules of syntax and grammar in what is considered regu 
peculiarities should therefore be attributed to the influence exercizeq On the 
Oneirocriticon by the language of its source. Deciding in which language this 
source was written can help us understand the process of disguising 
dream interpretation as Christian. Although Islamic work 
interpretation in Arabic form the ultimate source of the Oneiro 
not immediately clear whether the Byzantine author translated an 
time adapted Arabic Islamic material to which he had direct acc 
translated a Christian source that Was, in its turn, based on Islamic į 


S On dream 
d at the Same 


nterpretations, 


unaware of its Islamic origin. The languages of the Christian Orient in which i 
a Christianized version of an Islamic dreambook serving as the immediate 


source for the Greek Oneirocriticon could have been written are Armenian, 


Georgian, Coptic or Ethiopic, Syriac, and Arabic.” All, with the exception of - 


the last one, were exclusively used for the literary expression of Christians, 
and if the source of the Oneirocriticon were written in any one among them 


besides Arabic, the Byzantine author would have been translating from an 


already Christianized text. However, the occasional peculiarities of grammar, . 
syntax, and vocabulary in the Greek text indicate that its source was indeed in 
Arabic, since they closely render equivalent Arabic expressions that do not 
exist in any other Middle Eastern language, including Syriac, which is the 
language of the Christian Middle East most akin to Arabic. The resulting 
: it i nced by the wording of the Arabic, is awkward and t 


sometimes even unintelligible. Some examples follow. 


” The Armenian tradition of dream interpretation h 
publication that 1 know of. No such works 
Astrologers Stand Up: The Armenian Christi 
(1992), pp. 305-12; rpt. in idem, Studies i) 
Hampshire and Brookfield, Vt., 1994), no. 
practiced in Armenia is mention 
justice to the rich Armenian tradition of dr 
Arabic, as well as dreambooks ascribed to I 


Lamoreaux, “Dream Interpretation in the 
on dream interp 


Geschichte der 

interpretation is mentioned in P. M. Tarchnisvil 
Literatur (Vatican City, 1955). Nothing on dre 
Georgian Literary Contacts,” Bedi Karthlisa: 
an Overview of the early Christian position on 
brief mention of Coptic and Syriac Christian 
Early Medieval Near East,” pp. 230-42, who 


Position of the church prevented the composition of dream manuals, 


t, Nor do they conform 

lar Greek, These 
Islamic l 
criticon, it jg 


ess Or simply 
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Chapter 117 of the Onetrocriticon opens with the phrase (Drexl 69, 23 
eee i ot WObES KLOVES ELOL TOD O@patoc koi XOPLS QUVTOV nitet 
s úuevov £v tà £Akeo901 (The legs and the feet are the pillars 
bia cia them the body falls and is condemned to creep). 
Sad e unishment in classical Greek are never construed with a 
b Ma is ARA Greek, which is probably closer to what the author of 
ae icon spoke in everyday life, the verbs of punishment are construed 
MEL ob dun eis»se. The combination timdroumenos en is definitely 
MA d In Arabic, however, the verb hakama, (“to condemn," “to 
i ON sini with i preposition followed by the penalty inflicted: 
p if ssible translati f the preposition bi in Greek is 
hakama bi. One of the possible translations o 
ae Oneirocriticon contains the t of rae oii hie 
18-21): Elov KAT’ óvap, ótt NÁVTEG ot KEPOHOL TG ROAEWG A ^e 
. ÉvOoAOv Kal rávtec £6Éyovto TÒ bSwp avED ELLOD Su ay eve 
dod - I dreamt that all the roof tiles of the city were streaming with 
us jiu dn there was no rain, and that everybody was collecting 
turbi é , 
p x. Pe m into the Greek sentence. oes 
bd rmally expect an adverb. 
an adjective in the accusative case one would nor x eMe | n 
eus of the Greek text is jar icable, o ] d e D E 
translated from the Arabic. e moes si : ane inea at 
employs adverbial accusative * Syriac oe wl : - EU 
eek accusative" and Syriac adverbs are normally ong RS 
Edge. p Or, dada a word compounded with a preposition. 


i ; t inflicted: 
sui "ons ith the genitive of the punishmen | 
Fc r s oa "es 9avátov (they condemned him to 
i n someone lo exile); £xpiv 
tipo tivi PvyAs (I condemn s 
e r erbs in Arabic" ; see C. P. 
“ akes nt of adverbs in Ari ` 
? The adverbial accusative “amply makes up for the 2 EDU CURRERE cance 
Caspari, A Grammar of the Arabic Language, 3rd a it. § 364 This phenomenon was called 
)79 F., 8 43-44; vol. 1, pp. a$ . : edon 
York, 1979), vol. 2, pp. 109 ff., 8 > VOI. ; n RBlhschereconid Ki Gmi y 
compliment circonstanciel de manière (e.g, i er o - cf. also pp. 207-8, $134, “noms 
Demombynes, Grammaire de l'arabe classique, p. 294, $2382; cf. 
au cas direct de valeur adverbiale.” TT mm 
? Syri s marked with terminations; the nominative and the quet ind 
Syriac has no cases marke i text or are expressed by the constructive state, x 
jreek alin are recognized by the contex Xpress dac Grannar (Cds 
Md ag or by some particle; cf. G. Phillips, A Syriac Gra: 
1 * 
don, 1866), p. 53. ee Ne E 
E zs : x si iac, see T. Nóldeke, Compendious Syriac Grat p 
" On the formation of adverbs in Syriac, es 
98-101; also Phillips, Syriac Grammar, pp. 132-33, : 








I 
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The irregularity of the Greek text in this passage proves that it w 
from Arabic and not from Syriac. 
In chapter 169 of the Oneirocriticon we read the passage (Drex] 132, 15-20). 
Eav 167 ttc, dt. DIO Gotépov ó6mnyo)uevoc ådroðnuei 816 te Enpdc te 
6a0.Gconc Katevododta, eic péyiotov Kpiti|v koi 6lkaiov KOAANOHoera, 
«ai eopiioet xàpiww nmap’ a)100. ei 88 7| 0606 adtod Èyéveto Kati 
rÀávnv AKATEVOÖÓTEPOV, eic GvOpwnov yevBokpiriv Ti&et xai A Boem 
mop avtod (If someone dreams that, guided by the stars, he had a Successful 
journey by land or sea, he will devote himself to” a great and fair judge ang 
will find favor with him. If his journey became more difficult because of an 
error, however, he will go to a false judge and will be grieved by him). The 
second half of the excerpt includes an obvious mistake: ei 6€ h 060c attos 
EYEVETO KATH xAávnv aKatevodote pov (If his journey became more difficult 
because of an error, however.. J. According to the rules of Greek syntax, the 
case, gender, and number of the predicate should agree with those of the 
subject. In our example, the predicate is in the accusative case while its subject 
is in the nominative. In Arabic the verb ska (såra = to become: egeneto in 


the Greek text) is construed with the predicate in the accusative Case, even 
though its subject is in the nominative. Again the irregular syntax of the 
Greek text suggests a slavish adherence to the syntax of an Arabic model 
Syriac does not have an equivalent to the Greek accusative case. If we postujalé 
that the Oneirocriticon was translated from Syriac, we would not be able to 
account for the accusative case of the predicate in Greek. 
Chapter 218 of the Oneirocriticon contains the phrase (Drexl 171, 8-9): 
OLOLA Edv avtdc £KElvoc ò Baoue)c ëtvyé tiva HoykAdpia Tj yap- 
o... (Likewise, if the king himself beat someone with whips or straps). 
B this phrase not only the object of the verb typto (to beat) but also the 
instrument with which the action of the verb is carried out is in the accusative 


95 
, ; ; 
wa Greek KoAAnOrjoexa: (he will devote himself to) could be attributed to the influence of 
ica language on the vocabulary of the Greek author, since KoAA 
occurs in the New Testament (e.g., Matthew 
On Evi TOV ROALT@Y tñ 
- GAootAw: Ac 


as translated 


oot gle (aliga), the primary 


o han ; 
B, to stick, to adhere to, the same as the 


iteral meanings of the verb KOAAGOLaL in Greek 
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e. But the instrument in Greek is never expressed in the accusative; it is 
case. , . " ! 
vays expressed either with a dative or with a preposition and an oblique 
"T 


al . , 
as is done throughout chapter 218, with the exception of the phrase 


case, 


uoted above.” Though the Arabic verb daraba (to strike) is usually 
nen by the object of the verb in the accusative and the instrument of 


striking prefixed by the preposition bi (with) (e.g. Lb yuu laa; p da - [hit 
Zayd with a whip), it is also possible to construe daraba with we accusatives, 
one expressing the object and one the instrument (Lb 5 lau) cu pus = [hit 
Zayd with a whip”). It is therefore possible to account for the irregular 
instrumental accusative of the Greek text if we assume that the Greek author 
was translating from the Arabic and following closely the syntax of the Arabic 
source. However, no explanation can be provided if we postulate that he was 
translating from a Syriac source. Syriac does not have a proper accusative and 
expresses the instrument by prefixing a lomadh to the noun. 

In the Oneirocriticon, dreaming of a pleasant smell is consistently interpreted 
as gaining an excellent reputation, while dreaming of an offensive smell signifies 
losing one.” The connection between this symbol and its meaning does not 
come from the ancient oneirocritic tradition—Artemidoros says nothing about 
dreaming of perfumes and smells—and seems arbitrary. It becomes obvious, 
however, once we realize that the Arabic expression à yhe 4 xa s (sum'a 
‘atira), which actually means "excellent reputation" but can be literally 
translated as a “fragrant reputation," must have given rise to the interpretation 
in Arabic dreambooks of a fragrant smell as indicating a good reputation. 
Reliance on puns and the alternative meanings of words for interpreting dreams 
is a method mentioned in ancient Greek, Jewish, Islamic and Byzantine texts 
on dream interpretation. 


" Drexl 171, 3: &tó$0n Bovvetpotc (He was beaten with straps of raw ox-hide); Drex! 171, 
67: @pioe tuval tiva Bovvevpoic (He commanded that someone be beaten with straps of 
raw ox-hide); Drex! 171, 10: éruyé tiva páßõo (He beat someone with a stick); Drexl 171, 13; 
petà Gná8nc E5wKé tvi (He gave someone [a blow] with a sword). 

? See Lane, Arabic-English Lexicon, s.v. = ya (col. 1777). 


? ei Sè i6n, Ott Kanvod nioan ó Oikos ... Et 6& ó Kanvóc EVASS Ty, Adyots ‘YAuKEot 
"ijv £&ovoiav avtod napé&et éxépoic, evproer è Kai oyun dvdAoyov tfj Tob kanvoð 
EvMdiag kai tic ndutntog (121, 23-26). ei 8& cic 6vodón xnAóv nepinatet, Pupvtépav 
8Aiytv Koi ọńunv kakňv Aáflet Sa thv 8vooóiav (134, 8-10). et 8& ton, öt evpe dévSpov 
Kitpov, ebproet dvbpa evyevi, mLovatov, evonpov 51a thv EvMdiav Kal TO evKapnoy 053, 
25-26). ei 8& 161, ön gaye oxdpSov ij kpóppuov Ti npáoov ... OV xaxnv eter our THY 
dvooopiay avtdéy (160, 8-10). &àv iðn tic, dt Eobte pepdvouc..., kakóQnpoc čotat dvà 
HEoov Aao0 Kai prontdg bd tò THC épevynç Svcoopov (162, 8-10). ei 8& (tön nodspta) 
ee EXOVTA, unv Kaki evproet 61d 10 Svadd5ec £v tH Epyw tod jo000 adrod (176, 

-8). 
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Besides the examples indicating that Arabic and not Syriac was the languape 
from which the author was translating, others conform to patterns common to 
most Semitic languages. For instance, in the phrase TaAaicac &dv ÉntGoEv 
ETEPOV, TLUTOEL TOV necóvta (If, while wrestling, he made his Opponent 
fall, he will honor his fallen opponent),” a verbal form otherwise unattested 
in the Greek language was concocted from the stem of the perfect tense of the 
verb nito (to fall)" and used in the sense of “to make someone fall." Such a 
grammatica] twist was probably instigated by the mechanism of producing 
verbs from a root according to a pattern that is typical of all Semitic languages, 
Form I of the root bà... (s-q-t) means “to fall"; form IV means “to cause 
someone to fall.” The spelling of the third person singular in the imperfect is 
identical in both forms (44 u), though in each case the word is vocalized 
differently. Instead of ëntooev the correct Greek verb would have been 
GvÉtpEWev or katépuyev (which is close to the Modern Greek Eptée), but it 
seems that the author of the Oneirocriticon was unable to think of an alternative 
to nintw, the primary meaning of the Arabic root S-q-f, and since it was 
inappropriate for his translation, he resorted to Entwoev. '°! 

The Oneirocriticon includes at least one passage where the words at the end 
of each colon conform to a rhythmical pattern. This phenomenon of literary 
prose has been broadly defined by S. Skimina'? and has been studied mainly 


? Drexl 72, 18. 


100 ‘ è x 5 ; ; 
In the perfect néntoxa. The stem rtw- is used in other derivatives of Tit, such as 
NT@ors, napa, 


"A similar way of thinking may have resulted in the use of BaciXeUo in the following 
passages: BaciAgUoEi piay È% avtav (110, 16) (He will make one of them queen); ei pév exer 
vióv, PaciAetoet aùtòv, el 5é HÌ, Etepov BaoiAeoei (175, 6-7) (If he has a son, he will 


make him king; if he does not have a son, he will make someone else king). The Arabic equivalent 


of this verb is ¿LLa which in form | means “to reign” and in form IV “to make someone reign.” 


The third person singular in the imperfect of both forms is spelled ellas. The primary meaning of 
BaciAgUo (the only possible in classical literature) is * 


to reign” ; however, the meaning “to make 
Someone King" occurs at least three time 


$ in patristic Greek texts (Basil of Seleucia, Ephraim the 
Syrian, and John of Nikiou. They all lived in areas where Semitic languages were spoken, and 
especially the works of Ephraim were originally written in Syriac and then translated into Greek. 
For references to these texis, see Lampe, s.v. "BaciXgoo" ), 


™ See S. Skimina, L'état actuel des études sur le rhythme de la prose grecque H (Lwow, 1930), 


PP. 5-6: "Un texte, divisé en unités logiques, présente à la fin de chaque phrase ou de chaque 
proposition une clausule qui se distingue au point de vue rythmique du reste du texte. C'est le 
propre du rythme de la Prose artistique, ou plutót d'une tendence souvent inconsciente de chaque 
écrivain el que les théoriciens ont remarqué et condifié depuis longtemps." The most recent and 
comprehensive publication on the subject is Hórandner, Der Prosarhythmus in der rhetorischen 
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Byzantine authors of the high style, such as Synesios,"* Procopios of Cae- 
in Dy? 


' and Agathias.” Each author prefers a different rhythmical pattern. 
sarea, a 


heir variety, Skimina enumerated eighteen different types belonging to 
jon - forms that are applied to the last two to six syllables of a colon 
ew d jns w The four examples of rhythmic phrases in the Oneirocriticon 
VR ee to comprise the last twelve to fifteen syllables at the end of 
es pad they appear (the phrases that present rhythmical patterns are 
the co 


italicized): 
noAvtponos otv 1) TOV dévopov Kpiowy no) voyeónc ydp com 1 iud 
Sevõporápræv Pvots. Ta youv púa TOV Sévõpov EIS "iv ótdOEotv Kpiverat 
cáv avopénwv xà yàp EvOAAT Kai eupan evdurnra DOC SIRO, 
tà 8& GoOEVA kat powsy xoi penapaupéva yvóyunc óuakptvovoiv doOeveic 


tpÓrovc. 


The interpretation of trees is complex, since fruit-bearing trees by nature have 
e t n. fa "s 
ny component parts. The leaves of the trees are inrpreted as the disposition of 
ma ! [DA "MD E "TP . 
en; those that are thriving and luxuriant indicate straightness of intent, but those 
men; i 


that are declining and falling off and withering away signify the weakness of 


one's intent. 


The rhythmical patterns discernible in the above excerpt can be analyzed as 


follows: 109 
xxx--- // xxxx— (twelve syllables, caesura after the 6th : ~-~-~~ // --—-—-) 


xxxx—- // xxxx-~-~ (fifteen syllables, caesura after the 7th: 
Mieten) 


xxxxx—- // xx-- (twelve syllables, caesura after the 8th: - 
xxxx—- // xxx—- (twelve syllables, caesura after the 7th:----—--- // ---—) 


Literatur der Byzantiner (Vienna, 1981), including study of several authors from the Middle 
Byzantine period. sees Sergio oe " | 

3 N, Terzaghi, “Le clausole ritmiche negli opuscoli di Sinesio," Didaskaleion | (1912), pp 
205-319. 

H r d i A ig “ se to 

OH B, Dewing, “The Accentual Cursus in Byzantine Greek Prose with T p» i 
Procopius of Caesarea," Transactions of the Connecticut Academy of A tS an - e 
(1910), pp. 415-66; A. W. De Groot, Untersuchungen zum byzantinischen Prosarhythm 
(Groningen, 1918). u 

6 G, Franke, Quaestiones Agathianae (Bratislava, 1914). For remarks on later Byzantine 
authors, see W. Hörandner, Der Prosarhythmus, pp. 47-152. 

!5 Skimina, L'érat actuel, p. 9; see also Hórandner, Der Prosarhythmus, p. 33. 

™ Drexl 107, 5-12. "m 

T Corrected by Charitonides, review of Achmetis Oneirocriticon, p. 233, to noXvoyionc. x 

The regular caesura in a Byzantine dodecasyllabic verse is after xi pis or the seven 
syllable; cf. P. Maas, “Der byzantinische Zwóifsilber," BZ 11 (1903), pp. 278-323. 
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Every colon or semi-colon is preceded by a rhythmic phrase in two parts, 


The first part ends with a dactyl (--~) and the second part with a trochee (--). 
The trochee of the first rhythmic phrase in the quotation (Kptotc) rhymes 
with the trochee of the rhythmic phrase that immediately follows it ($0016) 
(homoioteleuton). The last rhythmic phrase in the quotation constitutes a regular 
Byzantine dodecasyllabic verse with the caesura after the seventh syllable." 
Given that this is the only instance of colons ending with rythmical patterns 
that I was able to identify in the Oneirocriticon, it might well be accidental. 
Or, if it is intentional, its rarity indicates that the author could not produce it 
with ease, so even in this case it does not necessarily reflect the author’s 
familiarity with texts of the high style. The occurrence of rhythmical prose at 
the end of colons has been observed in texts read by the educated but not 
erudite Byzantine public; they include the chronicles of Theophanes and George 
the Monk and the writings of St. John of the Ladder." Rhythmical patterns 


extending longer than the last six syllables of a colon also occur in the New 
Testament,'? 


Our author's work, though far from erudite, betrays a man with a Byzantine 
elementary education, familiar with such basic texts as Homer," 


* and possibly 


atriarch Nikephoros is written in Byzantine 
able of the Oneirocriticon cannot be found there, which 
ed from somewhere else; see Nikephoros, ed. Guidorizzi, 


remaining Byzantine 
1, either: Nikephoros, 


ed. Guidorizzi, v. 78: Znpóv oa ot ot Kózo:. Daniel 


ed. Drexl, vv.121-123 


Anonymous dreambook from Paris. gr. 
ELd0dov onpaiver, Enpa Sè d 
dovdotc 8E KEpdocg 8nAoi /A£v 

Manuel P 


(1999), pp. 1-17, 


12 
Mat :17-19- Mz 
3:24.26: : ee Arca P bag Luke 11:2-5; John 1:1-8; John 6:26-59: Romans 
ge ten B 5, See K. Meétsakés Byzantine 3 ; x : 355 
Kainés Diathékés hegs tan Fit. . » Byzantine hymnographia apo tén epoché tés 
in, s i ten Eikonomachia (Athens, 1986), pp. 41-42. á 
I5 even possible that the author of the Q 


aj À neirocriti p 
contain words such as aipeoiópzne ( ocriticon had rea 


i ici d some patristic texts that 
heresiarch”: Drex} 8, 21) an 


d Aoyoudyoc (“contender 
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with access to philological tools such as dictionaries, as is evident from his 
gloss on the word xvrjim; he may have dabbled in learned literature, though he 
vids far from having mastered it. His readings from the Bible and especially, if 
not exclusively, the New Testament must have been much more extensive, 
since this is the most salient textual influence on his work, evident in the 
quotations, language and expressions employed. He also seems to have been 
familiar with ecclesiastical literature. 

His Greek is influenced by Arabic, the language of his model, but this is not 
an unusual fault among translators. The Arabic translation of Artemidoros by 
Hunayn b. Ishàq is a pertinent example.'" Before deciding which language 
— Greek or Arabic—the author of the Oneirocriticon appears to have known 
better, it is important to keep in mind that too slavish a translation (reflecting 
word by word the language of the prototype and therefore resulting in solecisms 
in the language into which one translates) can be a choice made not because 
the translator has not mastered the language into which he is translating, but 
because he is unsure about the meaning of words in the language from which 
he is translating. This problem can be compounded when translating from a 
language such as Arabic, which, like Greek, has a literary idiom rather different 
from its spoken vernacular. Mastering the intricacies of classical Arabic required 
special schooling even for a native speaker, which individuals received in 
varying degrees. Among the four examples of too literal renderings from 
Arabic into Greek resulting in irregular Greek expressions, three are slavish 
renderings of grammatical phenomena that occur in literary Arabic, but which 
modern dialects tend to do away with, suggesting that at least some of the 
solecisms in the Greek translation might have been caused by the author's 
unease with classical Arabic. 

One instance could be interpreted as an indication that the author of the 
Oneirocriticon was a native speaker of Greek who had learnt Arabic as a 


about words, quibbler" and also “contender against the Logos", i.e. Arian; Drexl, 8, 21). Ae 
latter word was also used by Gregory of Nazianzus (see Lampe, s.v. “Aoyoptdyoc”), who was 
characterized as “the Christian Demosthenes” and was by far the most widely read patristic 
author in Byzantium. 


ii Hunayn must have had native fluency in Arabic, because Arabic was the vernacular of his 
home town, al-Hira in Iraq. At the same time, he belonged to the Syrian Nestorian euren. huh 
Syriac was the language of the liturgy and of high Christian education. He translated from i 
into both Arabic and Syriac, and his predilection for Syriac, as opposed to Arabic, Sou not si 
considered as a sign of greater fluency in Syriac. As Hunayn himself explained in his uides 
compared with Syriac or Greek or Persian, Arabic in his time lacked an apenas ee c 
vocabulary, which he and his students and colleagues helped foster wilh their translations. For 
further comments and references, see El’, s.v. “Hunayn b. Ishak al-‘Ibadi. 
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second language. The following passage fr €: Be Oneirocrit icon includes an 
expression that is incomprehensible in Greek: Edv tic tàn, SPE OL Dives 
Q0to0 £ópáynoav xai ovK ócópatveran, El Hev Sou Bastien, VOElt(Q, 
OTL KLVOLVEVOEL EV AUTO ó dvadépov Evartov QUtoU Tpatog TOG KOSLLKGc 
bioixtjoeic, d1dtt ý SidKprots tig evooutoq SEATS Svowdiac Stà trig 
ptvóc ct 10 HyeyoviK® (If someone dreams that his nostrils were obstructed 
and he could not smell, if he is king, he should know that the chief among 
those who report to him about secular administration!" will risk his life [?] 
because the intellect can distinguish between good and bad odors through the 
nose). The meaning of the phrase xivSuvevce1 EV avtd (rendered in our 
translation as “he will risk his life") is unclear. The combination Kivdvveiy 
êv (to risk in) does not appear in Greek dictionaries, and contemporary 
translators disagree as to how it should be understood." Once the Arabic 
provenance of the Greek text is taken into consideration, however, KivOvvevoet 
£v ot@ can be explained as too literal a rendering of the Arabic „hL i 
tai (khátara bi-nafsihi) or funds Cà 5L (Jazafa bi-nafsihi) which is an 
expression meaning “‘to risk one’s life,” an expression the Greek author seems 
not to have known, since he translated each word literally and came up with 
“to risk in oneself.*!!8 
It is impossible to ascertain where the Oneirocriticon was composed. Though 

the profile of its author (a tenth-century Greek who had learnt Arabic and was 
conversant with biblical and ecclesiastical literature) seems to point to the 
monastic milieu of Sinai and Palestine, any s 
where the author belonged woul 

monks living in Muslim | 

merchants, and residents 

opportunity to learn Arab 

both men of religion and s 

excluded as a possibility, especi 

emperor, as suggested earlier. 

we will ever know anything m 

criticon's author or the date an 


awn. Not only 
War, traveling 
ire all had the 
ings interested 
ople cannot be 
ompiled for an 


Nt RR 
Hs Drexi 36, 12-16, 


1 Pp. 107, t r : XP . 
' Brackertz, Tja p ranslates it as “will fal] into danger along 


wird." umbuch des Achmet, p. 51, renders it as “in Ungnade bei ihm fallen 


IIS py 
kharar. = ick — ’ EN ] 
fara = to risk = KtvOUveÜgel: bj = In = Ev; nafsihi = himself = adra (éaut@). 


CHAPTER THREE 


HE MANUSCRIPT TRADITION, TRANSLATIONS, AND EDITIONS 
T 


X bli iti iti f the Oneirocriticon, he knew of 
lished the critical edition o 
When Drex! pu 


ixteen Greek manuscripts and based his text on eight of them. To these oe 
ME ven that contain parts and versions of this work, some long 
can add another n no systematic effort to identify all of its extant manuscripts 
pon da à; K w more manuscripts containing at least parts of the Oneiro- 
and therefore : e. escaped my attention. When I set out to reexamine the 
CHI T 53 Pon my objective was not to establish a foundation for a new 
pega : Bu to circumvent the limitations imposed by the existing one 
pde pou to use for investigating problems such as the identity and 
ee n : : f the Greek author and the exact relationship of the Greek 
ESHE J ee works. As grateful as one ought to be for the existing 
en me. considering the complicated and E. An 
Haud ee oe ki tion, it has also to be acknowledged that 
i PEDRO ARM mu very much a aes of ree 
rex , Push nised, not by the 
As a result, its usefulness for my purposes was often en po HAN 
imitations of the editor's philological PADS but by his a We "M 
i today, after eighty more one id eae n i e of 
Drexl's text is regarded as inadequa : - e Byzantine texts was 
the twentieth century, the editorial technique adopted ror ya Bede 
yat applied to classical Greek texts: the existing manus : P dips 
naue A an of older and better (closer to the s 2 P 
et deteriores. They were subsequently ar rangea-in d d estima: 
the different readings was often made mechanically; dictate n rid. 
Since then scholars have become aware that Byzantine UNES and the New 
kinds of texts with the same reverence.' For texts such as Bs on of ancient 
Testament, the writings of the Fathers of the Church n ni e close to the 
authors every effort was made to ensure that the text copie bn us il ie 
archetype as possible, often by collation and correction m with scientific 
than one manuscript. Volksliteratur, on the other hand, along 


; " Geschichte der 
^ ichi 'zantinschen Literatur, Geschich 
Cf. H.G. Beck, “Uberlieferungsgeschichte der by ar Hunger et aL, vol: 1 (Zurich, 
Textüberlieferung der antiken und mittelalterlichen Literatur, ed. H. | As 
1961), pp. 425-510. 
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and pseudo-scientific texts destined for practical consultation, was 
less formal way. The scribe, who in many cases was copying for h 
felt free to deviate from his model at will by adding, subtracting, 
depending on what he judged to be appropriate for the future 
This “irreverent” attitude accounts for the confused and conta 
of Byzantine texts on medicine, pharmacology, alchemy, 
dream interpretation, and other forms of divination. The different attitude of 
the scribes toward different kinds of texts makes it not only inappropriate but 
also impossible to adopt the criteria developed for classical Philology to the 
editing of Byzantine texts of the “unrevered” category. The weaknesses in 
Drex!'s critical edition of the Oneirocriticon well illustrate this problem. 

In the following pages I wil 
newly surfaced data, including 
for textual critici 


treated in a 
iS Own use, 
Or paraphrasing, 
USer's purposes. 
minated tradition 
astronomy, astrology, 


| try to demonstrate the importance of the 
extant Arabic texts on dream interpretation, 
sm of the Oneirocriticon, and the need for a new critical 
edition. I will begin by presenting the seven Greek manuscripts that were 
unknown to Drexl. Discussion of the remaining sixteen will be limited to 
observations not made in Drexl’s publications and resulting from my own 
examination of the relevant manuscripts. The Latin versions of the Oneiro- 
criticon will also be discussed, as their importance in shaping Western medieval 
tradition on dream interpretation can hardly be overestimated. The problems 


of Drex!'s edition will be pointed out, and the guidelines along which a new 
critical edition can be planned will be indicated. 


Greek Manuscripts 


Paris. Suppl. er. 690. llth centur 


Y, parchment, 258 fols., 24 cm x 19 cm, 
anthology of texts? 


lection of 94 texts re 
Of authors and literary genres. Ith 


| anuscript tradition of numerous Greek works. It is a de 
luxe volume, though it has no illumin 


rct. i ations and its ornamentation is simple, 
*Fora det 
"Une antholo 
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consisting of titles and initials written in gold ink. According to G. Rochefort, 
t have been written between 1075 and 1085. | | 
pus 132v comprise a collection of short texts on dream interpretation 

je) e id by D. Gigli in 1981; it includes an abridged version of the 
"n eir on fols. 125-129, which constitutes its oldest known surviving 

neir 

: 5 

jour. in the Paris anthology bears m. title “Ek QE 
Hepcóüv xai Atyurtiwv” (From the Indians, Persians and Egyptians); To 

thor is indicated.? The distinction between the dream interpretations of the 
m s Persians and Egyptians is made only in the title and does not appear 
SERM headings, as it does in Drexl’s EXE Moreover, the puss ae 
order of the various paragraphs are in several eens es aie a 
the critical edition, and some of the paragraphs are missing e : x 
interpretations given are schematic and comparans to those i e us s 
of Daniel. Gigli observes that "a eomipenciuny of pars ois DP 
to a popular dissemination, in which schematic TEUGE are ben to - x 
to consult" and points to passages from the ADOOBHIERE Wilete i epi ve 
admits that his work is not meant for the Professional orean inten preter | ; 
125r, col. 1): Tlepi yap ms dtadopac ao Eom Kon TG i ia 
KPLOEWS MOLKLANS oUong £otamioopnev, TO SVEIPOKDEC a pi 
rapaxopricavtec (We have been silent on the subjerni of the is ds PM 
the kinds [of dreams] and their various interpretations, ceding the judg 

is to the dream interpreter). | | | 

rer all the instances where the IN of d d d rdi 
implies the possibility of new variants, or contains notes an ra inda 
that are absent from the other manuscripts of the Oneirocriticon. | n pal = n 
he identified a number of variants in Paris. Suppi: gr. Rn con Ji 
readings that were rejected by Drex! and were only Eee nd D : 
to the critical edition, or that offer a better text than the other Greek manuscrip 


-c i " Prometheus 4 (1981), pp. 65-86, 
* D. Gigli, “Gli onirocritici del cod. Paris. Suppl. gr. 690," Prometheus 4 ( 

esp. 79-86, and 173-88. l l inediam dealer be the 
* Drexl incorrectly considered Vindob. philos. et philol. gr. 111 of th 

oldest surviving Greek manuscript of the text. p l eme 
ê Gigli, “Gli onirocritici del cod. Paris. Suppl. gr. 690,” p. 85, ess himself 

author's iaie and the “generic” title of the work indicate that the oe Vo peo eheu. 

from his model. However, further evidence from the Greek and man eee 

that the epitomist simply copied the title of the work as he found it in his 1 . 
7 Ibid., p. 79. 


* Ibid., pp. 83-85. 
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known to him." A further instance shows that Drexl was correct to insert in his 
main text an interpretation not attested by the Greek manuscripts but found in 
the Latin translation of Leo Tuscus." With reference to the two main branches 
in the manuscript tradition of the Oreirocriticon distinguished by Drexl, x (= 
codd. meliores) and y (= codd. deteriores), Gigli noted that the abridgment 
includes readings that belong to both branches. He therefore Suggested that 
the epitomist based his abridgment either on one single model with contaminated 
readings from both branches of the manuscript tradition as described by Drex], 
or on a number of different models belonging to both the x and the y branches 
of the tradition. 

Gigli identified a few dream interpretations that are included in Paris. Suppl. 
&r. 690 but are absent from the standard version of the text published by 
Drexl. Some of them are similar to interpretations offered by Artemidoros 
and pseudo-Nikephoros. Others are particular to Paris. Suppl. gr. 690 and do 
not appear anywhere else in the extant Greek dreambooks. Gigli considers the 
variants that are close to Artemidoros and pseudo-Nikephoros as additions 
made by the epitomist, who presumably knew these two texts. ' 

If we examine Paris. Suppl. gr. 690 in the li ght of the evidence presented by 
Arabic dream interpretation, however, this conclusion must be modified. At 
least five out of nine interpretations that occur only in Paris. Suppl. er. 690 
and no other extant Greek source can be found in Arabic dreambooks." These 


interpretations must already have existed in the model for the abridgment. 
Moreover, Arabic dreambooks contain all fou 
the Paris abridgment anc 


phoros but a version o 


he one printed by 
Drexl. TI 


ations that occur in Paris. Suppl. gr. 690 and Artemi- 


et en P ARR 


9 
E.g. Paris. Suppl. gr. 690, fol 126v, col. 2: 4 ug TA ; : 
. , . ; Col. 2: É S 
ġerdwhóv; in Drexl 154, 16: 1 HEV Kapéa eig avépa yépovta kai 


d avdpdc HEYiotov ++ GEL6WA00, but in apparatus rBRSTV: yépovtoc 
E wAOU. Further examples in Gigli, “Gli onirocritici del cod. Paris. Suppl. gr. 690,” pp. 81-85. 
E Suppl. gr. es 128, col. 2: woavtws xai ó SaxtvALocg Baciketov é&ovciav xai 
Kat xÉkvov Siwow yer (Likewise, a ring s ignifi if 
and children); cf. Drex| 2] 1, 22-23. Ri E Ea ep ona 


leon any : 343.4 
Gigli, "Gli onirocritici del cod. Paris. Suppl. gr. 690," p. 85. 


he basis for comparing the 
din , of which ar i i 'ripts; 
he remaining three publ are available only in manuscripts; of 


Eolo E y one has an index of dream symbols. Given these 
S, possi ed some interpretations in the Arabic. 
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sent a somewhat more complicated case. I have been able to locate 
pp f five in Arabic. The phrasing of two of those interpretations in 
2 ge l. gr. 690 and the Greek text of Artemidoros is very close, however; 
dd uc e ‘i out of the question that the epitomist was familiar with this 
the i 


13 
t. 
second-century tex | | 
i The fact that the additional interpretations of Paris. Suppl. er. 690 can be 


found in Arabic dreambooks should keep us from assigning pem 2 PESE 
omist. Since the purpose of an abridgment is to shorten a woke it is unlikely 
that the epitomist would add even a few further interpretations from GIHSTenE 
sources at the same time as he was eliminating Bunereds of others from his 
model." It is more likely that all the additional epret ons including E 
that Gigli attributed to the epitomist's KHONIGOEE of BIS ane DERE: 
phoros, existed in the epitomist’s model, again suggesting a version of the 
Oneirocriticon longer than the one found in Drexl's critical ection ue a 
conclusion is supported by two additional pieces of evidence: first, nd of the 
examples collected by Gigli that confirm readings fjepted By Droxi de the 
critical text but reproduced in the apparatus of the caitign po that i: 
epitomist's model was a text longer than the one printed in the critical edition. 


! For a detailed catalogue of interpretations missing from Drexl’s text and the oe 
Arabic interpretations, as well as the possible connection between the abridgment of Paris. Suppl. 
gr. 690 and the Greek text of Artemidoros, see Appendix 1. | | —— 
E nly phrase in the abridgment that at first sight po nts to t ne use of a : ar SOUT ES i 
in P Suppl. gr. 690, fol. 128r, col. 2: MAPl'APOI: Twes o£ p BE E 
1 6ófov and £5ovoiac (Pearls: Some said that [they signify] 2 -. in Bun 
authority). However, the phrase "ttv&g 6€ etmov” (“some said, a : da Ados 
translation of the Arabic ag.das Jaor iHa agian, a frequently kie : e ae 
dreambooks) must already have existed in the postulated extended version RN hic e i ij i 
was made. Gigli ( "Gli onirocritici del cod. Paris. Suppl. gr. 690," p. a ia d : 
interpretation of pearls as tears occurs in two other Byzantine x n s, ub i IRE 
Nikephoros and to Germanos: papyapitat 6nAoUot Saxpvwv ponv (Pear Pu i bereits 
tears), For the relevant texts, see Nikephoros, “Das Traumbuch des MUNDI "n i à eios 
F. Drexl, Festgabe Albert Erhard (Bonn and Leipzig, 1922), pp. 94-118, verse HAA Laos 
Pseudo-Nicephoro: Libro dei sogni, ed. G. Guidorizzi (Naples, 1980), verse 1325) MUR 
"Das Traumbuch des Patriarchen Germanos," ed. F. Drexl, Laographia 7( c ia 
verse 138. The interpretation of pearls as tears is also found in Islamic eram i i Anm ps 
al-Nabulusi, vol. 2, p. 198; also Appendix |. For the interpretation of pearls 
e€ovoias (fear of authority), see Drex! 211, 1-9. : g — 

5 See Gigli, "Gli onirocritici del cod. Paris. Suppl. gr. 690," pp. 83-85. Mrs Mr a 
otpovOigv. codd: nepi tpoyAntóv Kai Sraddpov otpovOlov. n. pes ER S DE 
because only otpov@ia are discussed in the subsequent paragraph. owe dick ee 
690, fol. 129r, col. 1: ETPOY TAIT [sic]: Oi tpayhodutat xai TÒ Aoutü HUN dcs id 
$av OnXobct. Cf. also Var. gr. 573, fol. 212v: repi OtTPOVYALTOV kai : E HUE i 
(the chapter talks about otpouSia and épviBas évoAiovc fj Auivitarc À ands 








94 CHAPTER THREE 


known to him.’ A further instance shows that Drexl was correct to insert in his 
main text an interpretation not attested by the Greek manuscripts but found in 
the Latin translation of Leo Tuscus." With reference to the two main branches 
in the manuscript tradition of the Oneirocriticon distinguished by Drexl, x (= 
codd. meliores) and y (= codd. deteriores), Gigli noted that the abridgment 
includes readings that belong to both branches. He therefore suggested that 
the epitomist based his abridgment either on one single model with contaminated 
readings from both branches of the manuscript tradition as described by Drexl, 
or on a number of different models belonging to both the x and the y branches 
of the tradition. 

Gigli identified a few dream interpretations that are included in Paris. Suppl. 
&r. 690 but are absent from the standard version of the text published by 
Drexl. Some of them are similar to interpretations offered by Artemidoros 
and pseudo-Nikephoros. Others are particular to Paris. Suppl. er. 690 and do 
not appear anywhere else in the extant Greek dreambooks. Gigli considers the 
variants that are close to Artemidoros and pseudo-Nikephoros as additions 
made by the epitomist, who presumably knew these two texts." 

If we examine Paris. Suppl. gr. 690 in the li ght of the evidence presented by 
Arabic dream interpretation, however, this conclusion must be modified. At 
least five out of nine interpretations that occur only in Paris. Suppl. gr. 690 
and no other extant Greek source can be found in Arabic dreambooks."? These 
interpretations must already have existed in the model for the abridgment. 
Moreover, Arabic dreambooks contain all four interpretations that occur in 
the Paris abridgment and in pseudo-Nikephoros. Since the phrasing in Paris. 

Suppl. gr. 690 is far removed from the phrasing in Nikephoros, it is safe to 


icon longer than the one printed by 
r in Paris. Suppl. er. 690 and Artemi- 


d E.g. Paris. Suppl. gr. 690, fol. 126v, col. 2: ù pv kapéa eic dvópa yépovta xai 
derðwàdv; in Drexl 154, 16: Gvópóc neyiotov ... $£160À00, but in apparatus rBRSTV: yépovtoc 
$£169A00. Further examples in Gigli, “Gli onirocritici del cod. Paris. Suppl. gr. 690," pp. 81-85. 

? Paris, Suppl. er. 690, fol. | 


l ! «ppt 28, col. 2: Oca Kal ó SaxtvAtog BaoíAetov &£ovotav Kai 
Tovatkoc Kai xékvoyv Siwoty 


Exe. (Likewise, a rin suggests roy: and signifies a wife 
and children); cf. Drexl 211, 22.3. E Suggests royal power and signifies a wi 


H Gigli, “Gli onirocritici del cod. Paris. Suppl. gr. 690,” p. 85. 

? 1 have searched in the five Arabic dr 
Oneirocriticon to Arabic dre 
the remaining three publish 
conditions, it is possibl 


eambooks I chose as the b 
am interpretation, two of which are 
ed versions, only one has an i 
€ that I may have mis 


asis for comparing the 
available only in manuscripts; of 


ndex of dream symbols. Given these 
sed some interpretations in the Arabic. 
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t a somewhat more complicated case. I have been able to locate 
doros Mas in Arabic. The phrasing of two of those interpretations in 
four out of si 690 and the Greek text of Artemidoros is very close, however; 
due en out of the question that the epitomist was familiar with this 
thererore, 


13 
-century text. | 
po that the additional interpretations of Paris. Suppl. gr. 690 can be 
e 


in Arabic dreambooks should keep us from assigning them to the epit- 
found Hn he purpose of an abridgment is to shorten a work, it is unlikely 
omist. Singe : T : SE add even a few further interpretations from different 
a M time as he was eliminating hundreds of others from his 
n - PHA likely that all the additional interpretations, including those 
e um attributed to the epitomist's SHOWIEOEE of M d ang DUREE 
existed in the epitomist's model, again suggesting a GE of the 
m riticon longer than the one found in Drexl’s critical edition. Such a 
Mm is sported by two additional pieces of evidence: first, ny 2 
examples collected by Gigli that confirm readings pected Py es "i " 
critical text but reproduced in the apparatus of Be en eA 7 15 
epitomist’s model was a text longer than the one printed in the critical edition. 


' For a detailed catalogue of interpretations missing from Drexl's Ie and the unc va 
Arabic interpretations, as well as the possible a between the abridgment o s, Suppl. 
r. 690 and the Greek text of Artemidoros, see Appendix 1. —— | 
8 " The only phrase in the abridgment that at first sight points to the use ar a e 
in Paris. Suppl. gr. 690, fol. 128r, col. 2: MAPTAPOI: Tivèç dé daxpva kot t 
obducta :Eovotaq (Pearls: Some said that [they signify] tears and wailing, or fe : 
i fae i ds ver, the phrase “tivéc 8& elmov” (“some said," which could bc a d ree 
uA AS nie AEB - JL4 or 1 JUS &4 5, a frequently repeated phrase in Arabie 
Dd, us alicady havens ie in the postulated extended version ee a 
was made. Gigli ( "Gli onirocritici del cod. Paris. Suppl. gr. Kein i a M MARO 
interpretation of pearls as tears occurs in two other Byzantine id in : A DER CHINO 
Nikephoros and to Germanos: uapyapizat SnAovor 6axpoov pony ( n ps ee 
tears). For the relevant texts, see Nikephoros, "Das Traumbuch e s word 
F. Drexl, Festgabe Albert Erhard (Bonn and Leipzig, 1922), pp. ef i v P : Mc. 
Pseudo-Nicephoro: Libro dei sogni, ed. G. Guidorizzi (Naples, | ), " : do in 
“Das Traumbuch des Patriarchen Germanos," ed. F. Drexl, Laograp P d Faia i 
verse 138. The interpretation of pearls as tears is also found in Islamic is MESI SE 
al-Nàbulusi, vol. 2, p. 198; also Appendix 1. For the interpretation of p i 
&5ovoiac (fear of authority), see Drexl 211, 1-9. : TREE 
" See Gigli, “Gli onirocritici del cod. Paris. Suppl. gr. 690, pp. ne oe a usi 
o:povOiov. codd: nepi tpwyAntav Kai Siaddpeov ee ee o See 
because only otpov@ia are discussed in the subsequent paragraph. ne ae mus 
690, fol. 129r, col. 1: ETPOY TAIT [sic]; Oi tpayAoduTaL Kal tà Aoina ARE DR 
gov ónAobot. Cf. also Var. gr. 573, fol. 212v: Tepi OTPOUYAITOY pe M MEL 
(the chapter talks about otpovOita and dpviBac &vaAtoug rj Auivtta m 
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Second, additional evidence from Vat. gr. 573 and the twelfth-century Latin 
adaptation of Pascalis Romanus also leads to FS CORGHISIOR that the Greek 
archetype was longer than Drex|’s critical edition. 

The Greek archetype was an adaptation of Arabic material, the foreign char- 
acter of which left clear traces in some of its passages. The abridgment in 
Paris. Suppl. gr. 690, on the other hand, provides a text that is not only shorter, 
but also purged of its exotic details, so it has lost much of its foreign flavor. 
References to concepts that would have been unfamiliar and possibly irrecog- 
nizable to a Byzantine reader were eliminated. For example, the epitomist 
eliminated the numerous allusions to polygamy that can still be found through- 
out the critical edition; he chose to retain the interpretation of the five fingers 
as representing acts of piety, though their interpretation as the five daily prayers, 
an Islamic religious duty, was eliminated.'* Further on, only three of the planets 
are given a specific interpretation; the remaining four, which, in the critica] 


'6 See also the introductory note to Appendix 2 and the interpretation of eating honey discussed 
in chapter 5, 


" There is, however, one exception. In the interpretation of ribs (fol. 126r, col. 1) a reference to 
polygamy was retained, probably because the epitomist failed to understand the meaning of the 
term yvrjeiat yuvai keç (legitimate wives), which makes sense only in the context of Islamic | 
with which he was unfamiliar. lPvijoiat yvvaikec must correspond to the v 
lawful for one to marry according to Islam, while ai èx 
be the women that a Muslim is prohibited from marryin 


(see Qur'ün 4:23-24). The interpretation of ribs in the abridgment reads as follows: at TAEvpat 
Yuvaikag ontaivovaty, ai HEV vo péytotat yvnoiac, ai 8& Kato yuvatkac ovyyeveic 
(The ribs signify women; the upper, larger ribs legitimate wives, and the bottom ribs women who 
arc relatives). Cf. Drexl 55, 5-8: ai TAeupai eio ai Yvvaikec ai p£v dvo, ai péyrorat, 
YIGAL Yovaikéc Eici, ai 8€ káto ai £k YEVOUG £iciv ovyyeveiç (The ribs are the women; 
the upper, larger ribs are the legitimate wives, and the bottom ones are the relatives from the same 


family). The Arabic dreambooks I have checked all agree that “a rib is a woman, because she was 
created from a rib" 


(Ibn Qutayba from Jerusalem, Yahuda ar. 196, fol. 30a). The creation of Eve 
from the rib of Adam as narrated in Genesis 2:21-23 was known to Muslims through religious 
traditions and theological commentaries; see, e.g., Ibn Qutayba, Kitab al-Ma‘arif (Cairo, 1935), 
P- 7. I have been unable to find an Arabic dreambook that differentiates between upper and lower 
ribs, though I believe that this differentiation was made in the Arabic source of the Greek passage. 
Artemidoros does not write anything about dreaming of ribs, 
* Paris. Suppl. gr. 690, fol. 125v, col. 2: oi ddKtvror ei 
tod avOpanov. (The fingers are interpreted as a person’s ac 
XELPES Kai oi 6dktuAoi Eic tà £ 
MPWTOS O uéyac tüv 6aktÜAov kpiv 
£ic tiic tpi trc Opas thy eb . 
TETAPTOS ríjc Évátnc pac, NEUNTOS Ó EA 
signify a person's acts of faith .... T 
prayer of the third hour; the middle fi 
of the ninth hour; the little finger, the 
of fingers, see chapter 7, 


aw, 
vomen whom it is 
YEvouc ovyyeveic (blood relatives) must 
8 because of their degree of kinship to him 


Ò an avdtod itor ò 
xñç (The hands and fingers 
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‘tion, correspond to officials not of the Byzantine but of the caliphal court, 
jue ore general interpretation." Paris. Suppl. gr. 690 also omits the 
ud sees pene sweet that is interpreted as sickness because of its color, 
one p shortened interpretation somewhat obscure.? Further abbreviated 
nd ee that occur in Paris. Suppl. gr. 690 are similarly obscured by 
es of details indispensible for understanding the passage.?' 
oS, aapaeaible to know when the abridgment was made. The text in Paris. 
Suppl. gr. 690 was not created ad hoc. A model for it already existed, as is 


2 


; Ps re termi l m for the 
obvious from scribal errors." The only secure terminus ante quem 


" Paris, Suppl. gr. 690, fol. 127r, col. 2: Ò WAtog eic mpoownov Kpivetat tod dE 

ot ic tò SEVTEpOV àxó toU BactrEws npóconov. H Agpodim EIG 10 tijg OVA 1s 
oeAnt MS AOIMOL nÀavitat giç toUc peytotávac (The sun is interpreted as the person of 
Ua x s as the second most important person after the king. Venus is reckoned as the 
du es bn the lanets as noblemen). Cf. Drex! 129, 8 and 129, 12-18: 6 ijtoc eic péyav 
queen: Phe iii pn Ñ ceA vn, Ws eipntat, eig npóowrov tod Sevtépov Eotiv and toù 
ARE perio e giç npóoonov tr AvyovaTNs Kai ó' Epifc eic npócamov toù 
henen U, i Éov Tod BaciAÉcgc xpivetat Kai ó Apng eic tov npárov nohepiotÀv tov 
ee d n Ug £lG TOV xpQtov tov nAovTOD Kat tG óuotkrjoeoc TOD Daciéoe kat tod 
dis aic “Kos : giç «10v» npõtov notvaAtoti|v kai ratóguri|v Staxpivetat (The sun 
eque: ; qs kon The moon, as was mentioned, is the person who is second in 
is op i A and Venus is the queen. Mercury is interpreted as the chief among the 
enim pa H Mais as the chief warrior of the king, Jupiter as the one in charge of the 
n d E and gold of the king, and Saturn is interpreted as the chief punisher and 
E eke discussion on the interpretation of the sun, the moon and the stars, see 


chapter 5. ; D B "v 
? Paris, Supp. gr. 690, fol. 128r, e i Bpáotc puse Mt ee s 
TOV HEALTOS Kal toU odyap. tò 6& yAokioua vócov DUREE AM a ` ae 
ey and sugar, is a good thing, but a sweetmeat signilies sickness ecau: f its color). o 
vas 198, 2.5 £i è 1pOyet yAúkiopa ee Se M 
vooov óià tà xpwpata Kal TO ndP avaAóyog tfo Dpoo | ed Md 
an, he will find sickness commensurate with what he ate ecause ! 
chew gues pee note that t in the accusative is an inconsistency in 
i i sly carried over from its model. 2 
RE pe Pond i l. 1: tà xoóóptta Eig ji1000notrotv ntwyöv 
? E.g, Paris. Suppl. gr. 690, fol. 128r, col. tÀ ; ee ne 
Kpivovtat, dvaAóyoG tng evudias Tj Svomdiac adtav (Slippers e n. NUR. 
charity to the poor, depending on their pleasant or foul smell). Cf. DEP a He b: duret. 
Ott neptefdAeto mosdptia véa evuwdiav Éxovta, piobororoer oe buxo ipid 100 
avtod, £i 6€ 8voo8(av Exovta, órpmv Kaki evproet bid 1 pees os iab dn : 
utc000 avtod (If someone dreams that he was wearing new E t hi tri sae 
will give charity to the poor out of his own fortune. If they had a ou ab gogo 
reputation on account of his charity because of the foul smell). Also eae hae aa 
128v, col. 1: 6 totdg 7 u£v todtov cuvijGac Kepdoc onpaivet, a Aen Me sd 
incomprehensible. Cf. Drex! 215, 9-10: &àv 18y Tig, Ott Udaiver £v - (dard Me 
£prjcet £v tH Épyo avtod KEpdoc avaAoyov toU Epyou TG a S ELE 
that he was weaving in his house, if he usually does this, he will find p 
proportion to the amount of work stretched out on the loom). Um 
z Changing a preposition in the first part of a composite verb in Paris. Suppi. gr. ; 
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composition of this model remains 1075-85, the date of Paris. Suppl. er. 
690. 


Vat. gr.513.? 14th and 15th century, paper, 380 fols., 22 cm x 14 cm., anthology 
of 31 miscellaneous texts, put together from 7 parts of various manuscripts in 
7 different hands. 

The Oneirocriticon is found on fols. 120r-213v, which belongs to part 5 of 
the manuscript (fols. 46-214)." The watermarks of this part suggest that it 
was written in the fifteenth century.” It is followed by a prayer that was 
pronounced before asking for a dream to be interpreted, a list of the days and 
hours most auspicious for dreams, and an anonymous lunar dreambook (fols. 
213v-214v)." The scribe copied the text of the Oneirocriticon from a model 
with numerous lacunae. He therefore left a number of pages blank in his copy, 
apparently hoping to find a model that preserved the missing passages so he 
could complete the text later. 

The text of the Oneirocriticon as it stands in Vat. gr. 573 cannot be put into 
either of the two families of texts identified by Drex! in his critical edition (x 
= codd. meliores, y = codd. deteriores). It contains readings that indicate its 
affinity with both families, though examples putting it close to the y family 
are more numerous.” Var. er. 573 contains a few interpretations that are absent 


126v, col. 2: édv tic iep£a ión éctoAtouévov čv nvi tónO év à oùk ££eanv iepéa 
npoépyeaat instead of eioépxecOai. Cf. Drexl 103, 26-27: &áv tic i85 Kat’ Ovap, ött 
cloijABev lepevs &otoAtgjiévoc v TORW, OU OK fjv tóroc £ioépyec0ot aUtóv ... Transposition 
of words in Paris. Suppl. er. 690, fol. 128r, col. 1: tò KapeAavKtoy Titot ei mv Kedadny tov 
deondCovta Tov Spdvtog avdyetat instead of tò KaHEAGUKLOV Eig THY KEOaATV ritot tóv 
SeondCovta 100 ópávtoc áváyetoi. Cf. Drex! 168, 15-17: £àv 16r tic, Stt popei KQHEAQUKLOV 
7 TOUTO ELG ti]v ünepÉxoucav avtod Kpivetat keóoATv. The abridgment must have been in 
circulation long enough for the word Riottv to change into nikpiav (Paris. Suppl. gr. 690, fol. 
127r, col. l; see Gigli, "Gli onirocritici del cod. Paris. Suppl. gr. 690," p. 83). 


Benne. x TOS 
This report is based on my examination of fols. 120r-214v in microfilm, and on the description 


of the manuscript by R. Devreesse, Codices Vaticani Graeci 
ceed ant Graeci, vol. 2 (codd. 330-603], (Rome, 


™ Ibid., p. 477, 
25 (^ 7 
The watermarks are discussed ibid. 


T 
? For the prayer and the lunar dreambook in Var. er 
Oxford Baroccianus 206 (13th- I 
desinit of this section of Baro 
Var. gr. 573, but I have not ex 
" Examples from the fir 
Vat. er. 573 h 


573, see also the description of the 
“14th century), fol. 232 in CCAG, vol. 9, p. 24. The incipit and 
cclanus 206 seem to indicate that its text might coincide with that of 
nnot be sure. 
edition that show Var. gr. 573 to belong to y: 
nÀAayuévn for eva 
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from Drexl's text and can be as long as half a manuscript page. The longest 


additions are the following: 
|. Vat. gr. 573, fols. 162v- 163r, to be added after Drexl 105, 11, pu6’ Tepi 
iepéav (chapter 159, "On Priests"). In Vat. gr. 573 the excerpt is titled [epi 


iepéav kai uova àv.&x tæv Ivóov (On Priests and Monks, from the Indians): 
l 


Tuvi £àv (6r Ot &yéveto lepeds xot ovvedertovpyer tepel, tayò &no8aveitat, 
kai oo0rjoetat. &àv TIG in OTL ovvávtog TIVE povayòv bopavta OTAUPOV 
onoyeypopiiévov WS ueyaAóox npov, Ei HEV OULANCEV adTH yAUKE kat xpnotd, 
i600 Kpatettw oUtoc Et SE LN, Tobvavtiov. ei SE ëtvyev adtov 6 TOLOVTOG 
uovaxóc, &uprioet xáptv Ò 160v, ELG THY woxny AvTOD, mop ayiov. 0 yàp povayòç 
ó CEGNHELMPEVOS Eig ávOporrov TOD EOD Kpivetat. Kai rep tudO7 EE £keivov, 
Gopeà Eoti Gytov ttvóc. Ei 8£ Eott povaydc EKTOG onpeiov OTAVPOD UXOYEYy- 
paupévov Ñ HEYAAOGSYNLATOSG póvov Pacopdpond, Et LEV EoTL yépaov, eic Katpóv 
Kakóv KPiVETOL. Kat El HEV OMLAEL AUTO KAUAE Kal EvTAKTUG, Ñ £50600 abt ti 
6ópo, ws MPs TO óua, HEAAEL ELPELV, AvaAGyws TOD õópatog Kai TOD Mpayptatoc, 
pepetpnuévov KaAOV. €l bE Éotiv ò povaxóc véoc, xai &roAéuet Kai avtòç 
uet AVTOD, dc TOV yépovta eic vóonpa aviatov pée £uneogiv. ei 66 Expovev 
oU10c TOV HEYAAGOYNLOV, HEAAEL ODTOG 6oceiv Ovolav Kai tapákAnotv npóg 
&ytov twà ó i8àv Avaddyas TOV Sappov. ei SE čape tov véov, ChurwOijoetat 
nap’ exOpov. . 


If a woman dreams that she became a priest and performed the liturgy together 
with a priest, she will die and be saved. If someone dreams that he met a monk 
wearing the sign of the cross like monks of the higher order [do, and] if [the 
monk] talked to [the dreamer] in sweet and kind words, let the dreamer hold on to 
them. If not, the opposite. If this monk beat him, the dreamer's soul will receive 
the grace of a saint, for a monk wearing the cross is interpreted as a man of God. 
And whatever beating the dreamer suffered from the monk is a spiritual benefit 
from a saint. If the monk did not wear the sign of the cross, and did not have the 
long habit of monks of the higher order, but was only wearing his cassock, if he 
was old, this is interpreted as a bad circumstance. If he talked to the dreamer in a 
nice and orderly manner, or gave him something, the dreamer will obtain something 
moderately good, commensurate with the [monk's] gift. If the monk was young 
and fought with the dreamer, the dreamer will fall ill with an uncurable sickness, 
as if he were an old man. If the dreamer beat the monk with the long habit of the 
higher order, he will make an offering and address a request to a saint commensurate 
with the blows. If he beat the young [monk], he will be harmed by an enemy. 


2. Vat. gr. 573, fol. 183v, to be added after Drexl 157, 28, at the end of o’ ' Ex 
tov Ilepcóv Kai uóvov nepi ónópac navtotac (chapter 200, "From the 
Persians Alone, on All Kinds of Fruit”): 

(11, 23). In the same pages there are only three examples that indicate the affinity of Var. gr. 573 


with x: Vat. gr. 573 has BaciAécc for papad (4, 12); dyannOyoetar for àyaBonowrjoerat (9, 
13); et 8& ook &teAeicoe (11, 7). 











CHAPTER THREE 


[epi xaotávov: tà káotava, eic rjuiépag Kal vüktag Kpivovtat: £v in tic ön 
ETPWYE kGotava YAMPA, VLVOGKÉTW OTL rluépac kaAdc uéAAet 61aópaueiv: ày 
yov gioi xoAAd, Éoto 7| Com avtod màeiov el è u, oALym ei 86 Fv Enpà, 
Nepal kakai eiot Kal oteval. ei 6€ elóev tive Ñ £6060v avt, ETEPAL Tuépar À 
kalai Ñ kakal €iciv Qc tpóc tà KaGTAVA. WoavTMS Kal tà GKWMANKLA to) 
HETaCLOV, eic nuépag kpivovtat. £àv thy tig öt EAGBev ano tv tOtOUtQv 
KOpnüv eite duúyðaia ano Baoiiéoc, el uév gioi xAopá, ette Linvas eite 
Tupac KATE TO uétpov tovtov, HEAAEL SiaBiPaoetv kaipóv kahóv. ei Sé gior 
npá, YIWOCKET ÖT uÉAAet dnobaveiv ac eipntat eic rtosoŬtov Katpóv KATA 16 
uÉtpov. 


On chestnuts: chestnuts are interpreted as days and nights. If someone dreams 
that he was eating fresh chestnuts, let him know that he is about to go through 
good days. If they are many, his life will be longer. If they were dry, the days will 
be bad and dire. If he dreamt of someone or gave him [chestnuts ()),* these are 
other days, either good or bad, depending on the [kind of] chestnuts. Likewise 
silk worms are interpreted as days. If someone dreams that he received such Pais 
or almonds from a king, if they are fresh he will have good times for months or 
days commensurate to the number [of the nuts]. If they are dry, let him know that 


he will die, as was said, in a period of time commensurate [with the number of 
nuts]. 


3. Vat. gr. 573, fol. 209v, to be added after Drexl 230,21, in onB " Ex 
tv | Ivààv, Iepoóv koi Aiyuntiov MEPL GONKOV kal LEALGOOY aypiwv 
Kat NHEpwv (chapter 282, “From the Indians, Persians and Egyptians on Wasps 


and Wild and Domesticated Bees"): 


Katpoug Kpivovtat, Kai üpxo 
avahdoyas tv Aapnábov, ué 


If é i 
i LESE that he found honey with its honeycomb, he will find wealth 
omm € with the honey, though through the use of some violence. If he 


?8 
sy T} "aa^ 5 1 
Were seems to be a lacuna in this part of the Greek text 
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found honey and ate it, let him know that he will soon meet with his future 

whether good or bad. If he dreamt that he found or took or was brought baked 
honey, that is, a dessert with spices, he will find sorrow and trouble commensurate 
with the dessert. If it was without spices, the interpretation of sorrow and trouble 
is more moderate. Likewise, if someone dreams that he found small, extinguished 
candles and took them, let such a person know that he will soon die. If they were 
lit, he will find joy and delight commensurate with the candles. Save for the smoke 
[sic]. If not, the opposite [?].” If he sees that he had torches, the torches are 
interpreted as time and noblemen. If they were extinguished, he will die in as 
many months as there are torches. 


4. Vat. gr. 573, fol. 201r-v, to be added after Drexl 207, 26, in ov ' Ex tév 
[epoGv nepi GOLATMV xot ópynuétov, AvVATIGEWS kat KLOGpac (chapter 
252, “From the Persians on Songs and Dances, Playing the Flute and the 
Cithara" ): 
&àv {ôn iG Ott Expove PovKiva els AVAV tóc, Tjtot ELG kGotpov, yrvookéto 
eic Gvttva ratGovot tà torta, WEAAEL aroBaveiv ý kwóvvetce ó [lloc avtoù 
kat T] 605a avtod, Ñ kat eiç $vAakTiv &upAnOnoerat. ei SE eig tÓAejiov £otiv 1) 
nÓAiG £k£ivn, otevoxywpnOnoetar map £x0pQv. ei 5€ éotiwv dvakapác, vap- 
$tBóAcG, Eig 9ávatov kpivetat. Ouoiws xai eic thv MOALV eic fjv ratouctv 
óvakapá8ec, Qavatikóv éke yevéoOat, xai dkovobrcetar. 0 66 Capdpa Kai 
tà GAAG, Eig üBpeig kat amita kpivovrat. 


If someone dreams that he was sounding horns in someone's court, that is, in a 
castle, let him know that the person for whom such instruments were played will 
die, or his life and glory will be endangered, or he will be thrown into prison. If 
that city is at war, the enemy will bring it to dire straits. If the instrument is an 
anakaras," it is undoubtedly interpreted as death. Likewise, in a city where ana- 
karades are played, a plague will take place and will be heard. The zamara" and 
the other [instruments] are interpreted as offense and dishonesty. 


Three additional interpretations are not unique to Vat. gr. 573, but are also 
found in Paris. Suppl. gr. 690. Right after the paragraph on the interpretation 
of crabs and other crustaceans (Drexl, chap. 300) and before the last paragraph 
on the theory of dream interpretation (Drexl, chap. 301), two brief interpreta- 
tions are inserted: Tepi y0AXGv Kai o8eipdv (On Lice and Fleas) and repi 
áXaxoc (On Salt). These interpretations also appear at the very end of the 
relevant passage in Paris. Suppl. gr. 690 (fol. 129r, col. 1): At yüAAat eic 
£xOpotc KtMYOVSG Kpivovtar. Qoavtws Kai ot OAtyou $Oeipec. Oi 6€ 


? Possible lacuna in the Greek text. 
30 

A small drum having a hemispheric body of copper or wood. 
à Pare 

A wind instrument consisting of two pipes. 





102 CHAPTER THREE 


NOAAOL RAOVTOV STAODOL. TO bE GAG Kai atò eic TAODTOV mdbv Expidy 
(Lice are interpreted as poor enemies. A few fleas [are interpreted] likewise, 
while many fleas indicate wealth. Salt is also interpreted as pleasant Wealth). 
Vat. gr. 573 contains none of the other interpretations found in Paris. Suppl. 
gr. 690, but absent from Drexl. It is impossible to know whether the brief 
interpretations on lice, fleas and salt at the end of the Oneirocriticon Were 
added by the scribe of Var. gr. 573 who, as is indicated by the blank Spaces left 
at various places in the manuscript, was looking out for a copy that would 
allow him to fill in the lacunae in his text, or whether it already existed in his 
model. But whoever made this addition seems to have had both a long and an 
abridged version of the Oneirocriticon at hand, but not to have compared the 
two very carefully, probably because he did not expect to find anything new 
in the abridgment. Possibly, after a brief examination of the two texts, he only 
spotted the three additional interpretations that appear at the very end of the 
abridgment under a separate heading. Since finding the other additions to the 
abridgment requires a thorough and careful examination of the two texts in 


their entirety, he added to the text that he was copying only those extra inter- 
preiations that were easy to Spot. 


Bononiensis (Bibliothecae Universitatis) 3632. 14 December 1440, paper, 475 
fols., 29.6 cm x 21.9 cm. Á number of epistolary formulae appear on the first 


six folia; most of the rest of the first half of the manuscript (up to fol. 266) 
contains an assortment of medical texts. The second half is an anthology of 
texts pertaining to the occult Sciences: astronomy (including a glossary on the 
Arabic names of the signs of the zodiac on fols. 327v-329), magic, and geo- 
mancy.” The Oneiracriticon is on fols. 442r-467r. 
This manuscript contains only part of the Oneiroc; 


chapters differs greatly from the one in Drex] 


iticon. The sequence of 
's critical edition," but is the 


32 are š é 5 
For descriptions of Bononiensis (Bibl. Univ. 


Testament of Solomon (Leipzig, 1922), pp. 21-25; also A. Olivieri and N. Festa, “Indice dei codici 


greci delle Biblioteche Universitaria e Comunale di Bologna," Studi Italiani di Filologia Classica 
3 (1895), pp. 442-56; rpi. C. Samberger 


"oribus bihi; Hi ores . i » Catalogi codicum graecorum qui in 
e ibus bibliothecis italicis asservantur in duo volumina collati et novissimis additamentis aucti 
( e 1965). A description of the contents from fol. 266 onward can be found in CCAG, vol. 4, 
pp. ; 


B ; > 
On the index of chapters o 
EK Tov nvéwv oké 
9 EK tov nv 
Bpoxic: 


) 3632, see Chester Charlton McCown, The 
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t in Paris. gr. 2419, which allows us to conclude that the two 
same asthe long to the same branch of the manuscript tradition. 
manuscripts = ae the only illustrated manuscript among the Greek manu- 
The B ocu that I have examined. The portraits of the four 
scripts of ues va mentioned in the text (Syrbacham, Baram, Tarphan and 
dream aw due with his name, appear on fol. 443v, between the table of 
Sam) ii : beginning of the text. Other parts of the manuscript containing 
op Us E alio illustrated with analogous portraits of authors. The 
diem ; nre ; ictorial composition on fol. 443v and a comparison with 
organization O i d the manuscript indicate that this illustration was not 
the other portraits i the text of the Oneirocriticon; rather, it was borrowed 
NE P some other text, and the figures were relabeled to 
d i Sie to the context of the Oneirocriticon. 


itish Library Additicius 8240.“ 17th century, paper, 149 fols., 15 x 9 cm., 
ibd z : hands. The manuscript contains an assortment of dreambooks. 
ae te pom a number of different manuscripts, and contains a 
e Ann texts. It once belonged (as no. 421) is Frederic DOR 
s Guilford (1766-1827),” and before him to the eighteenth-century 
ifth Ea 


aa 36 
Phanariot intellectual Nikolaos Karatzas. | i — 
The volume, as it is bound today, contains a wide variety of texts rang 
e , 


from a description of the Holy Land combined with a number of LUE 
n e.a 4 wl ; 
i tion of the doctrina 
i er i t Greek poetry, and an exposi 
to a treatise on meter in ancien | | E = 
differences between the Orthodox and the Latins. It also contains three te 
l 


ï f ckaAov: 10 nepi 
ig nepi ye£vng iG mepi avyyéAov:. in nepi npoéntóv anxootoAov kat 6150 
i . : tC. " s Em 
Tlotaws K TED KPNTOV, e we" rm 
MT ive description of the manuscript and its contents c? euer 
Quom T i List of Additions Made to the Collections in the 
: - scription in Li: eee 
CAG, vol. 9:2, pp. 28-29. Its descrip idi. i a 
bu Museum ns Year 1631 (London, 1833), p. 6, is e NS "i Bu 
found in the relevant manuscript catalogues or is based on my examinz 


i i hancellor of the 
? Frederick North, fifth Earl of Guilford, was a well known Herat a per 
lonian University of Corfu. Upon his death in 1827 his various Rb aude by his executors, 
of manuscripts, were bequeathed to the Ionian University, but were icd. bes So ifie 
because the university failed to comply with certain conditions SAO. 200362, 27430-I: 
Guilford manuscripts ended up in the British Museum as Add. 82 ae owned E iedeide 
see Dictionary of National Biography, vol. 14, p. 610. On the ad Kerkyra (1824-1830)," Ho 
North, see also B. Mpompou-Stamaté, “Hé bibliotheké Guilford [xd SAE UN Keri 
Eranistés 20 (1995), pp. 97-162; and M. USO 000 p. 69-70. — j 
kai to cheirographo Paris. Suppl. gr. 1375," Hellénika 49:1 ( » PP- 


. za eis tén bibliothékén tou Brettanikou 
* See G. Papazoglou, Cheirographa tou Nikolaou RE eis more Zo ied 
Mouseiou (allote cheirographa Guilford)," EEBS 49 (1994-98), pp. 
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on dream interpretation," one of which, on fols. 124v- 126v, 
from the Oneirocriticon (fol. 124v inc.:' Ex tov Hepoáv Kal Atyurtiy 
zepi braddpwv eidav. Eàv iðn tt öt ánenA001 Kai £BoAev tuda.. ; 
fol. 126v des.: te. 8vyaxépo). This excerpt corresponds to Drex| 203, 
27-205, 26 (chapter 247).* Compared with the text in Drex]’s critical edition, 
the excerpt in Additicius 8240 presents frequent variant readings. These variants 
link BL Additicius 8240 to Rigault's edition of 1603 and its source, P. 
2538. 

The excerpt from the Oneirocriticon is immediately followed by two sen- 


tences that do not appear in Drexl's edition and seem to belong to another 
text: 


is an excerpt 


aris. gr. 


tfo Gydnng (otov noi t&v tà Kat’ authy CnAovtov, iav anoSeitar YVOUNV.- 
TOV vontàv Siafdc, thv odciav ó vous avontos yivertat, BEG mpooBaAAwv vnép 
nåcav őt Kat’ ovcíav, koi yvðctv, Kai vónotv, óià THY flBoviiv AYATÖLEV xà 
án, ws Sid tiiv ó60vnv, tiv üpetiy, gevyauev [sic]. 


He says that a characteristic of love is that those who 
uniform opinion. 

The mind, after going beyond the essence of mental 
with regard to God, applying above all «essence that as 


and understanding are concerned, we are fond of 
We avoid virtue because of pain. 


Strive for it produce a 


things, becomes mindless 
far as essence, knowledge 
passions because of pleasure, as 


It has been impossible to | 


ocate these sentences in any of the texts available 
through the electronic dat 


abase of the Thesaurus Linguae Gi 
seem to belong to a philosophical or patristic work. A 
copying these lines as if they also belonged to the One 
of the ancestors of BL Additici 


aecae.? They 
possible explanation for 


re the text to which these two sentences belong.” 
The end of the excerpt from 


8240 must have come at th 


ui Besides the excerpt from the Oneirocriticon 
Additicius 8240 are: fols. 31v (olim 347)-32v: Aig 
GEArvng; fol. 120 (olim 49)..124;. Niknóópov x 
TUKOV Kata GAGEBHTOV Sig Otiyov 
l ? The text in BL Additicins 8240 presents slig 
incipit in Drexl reads: Eàvy ión tic St GRETA 00 
3 Thesaurus Lin guae 


Graecae [computer file]. CD ROM no. D. 
40 + m" 
The Oneirocriticon 


d j (or excerpts from it) were copied to 
works in Paris. uppl. er. 690, Var. er. 573, Vindob. pl 
4285.165. dE ac 


, the texts on dream interpretation from BL 
AECL, Tito Épimveia nepi tôv Oveipwv tic 
atplapyou Kovotavtivoundrews OVELPOKpI- 
ht variations from Drexl’s text. For example, its 
n kal éBaAc vég watia ... 


(Irvine, Calif., 1992). 


gether with patristic and philosophical 
ilos. et philol. &r. 162, Athos, Iviron 
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ied at the very beginning of a recto page. At a later time a certain 
sentences d ntaining the end of the Oneirocriticon (or its excerpts) and 
urbes iuo unidentified text, including its title, must have become 
the beginning el manuscript. A scribe copying from this ancestor of BL 
separ alee i ie must have joined the two excerpts without noticing that some 
lane sn and under the misapprehension that both belonged to the 
folia wer e to the next with no new title in 
same text, since they ran from one pag 
between. interpretations of a lance found in Drex] 205, 8-9 and Drexl 
i lees un looks like a marginal note which crept into the main 
du M UA iei This phrase is placed in the manuscript within parentheses 
ae = E "ens Gvnp &ni$00voc péya xaxóv eise [sic], kai yátov 
ane mp Ańpotar, årapaitntov 10 õvotúznua, xat Baváto póg 
[sic] eiva e man although [£i 8&] /dreamt of [eiðe] a great 
RA. tted the misfortune to be inevitable and would hardly stop by 
evil and ... 2 
death)."' 


Petropolitanus Bibl. Acad. scient. graec. 161 (olim Instituti Archaeolog. Con- 
SAN ). 1731-1740, paper, 41 fols., 14.5 cm x 10.2 cm. Various texts, 
Sic sfe 
most of them on divination. | u 
This manuscript possibly preserves excerpts from a vernaculai i ns 
: a * ^ i 
j ing to the description of the 
irocritic fols. 35-39v. According to 
of the Oneirocriticon in bi E 
manuscript in the Catalogus Codicum Astrologorum Graecorum, diese fol : 
Ud | U ^ GOGO 
contain a dreambook titled Ex tov OveipoKpitov 100 TOpanuy m : n 
(From the dreambook of Taraphan the Wise). Inc.: EON tnc B : 
avactn8r) vexpoc - des.[fol. 39]: petà àóevtiag kiiioet xai LE Sradopav. 
TéAoc. I have not been able to examine this manuscript. 


4 B x 
Zagora (Bibliothéké Zagoras, Thessaly) 89.“ 1594, paper, 245 fols., 19 cm 


anslation is impossible. 
*! The passage is so corrupt that an accurate translation is impossi EIEE 
tec i i i deva, Up 
“CCAG, vol. 12, p. 48. The manuscript is also described in I. N. Lebedeva, O 


Leni here the text is only 
otdela bibliotheki Akademii nauk SSSR, vol. 5 (Leningrad, 1973), p. 153, but ther 
designated as "interpretation of dreams." 


ivi i tian dream interpreter 
= Tapapavtov' in CCAG, vol. 12, p. 48. Tappàv is the name of the Egyp 
mentioned in the Oneirocriticon (Drexl 3, 13). "OUR 
" Described i iotés, "Katalogos ton kédik6n tës bibliothekés g na 
Described in K. I. Dyobouniotés, ine e 090) d 
Neos Hellénomnémon 13 (1916), pp. 451-52; rpt. as a M ee ae EN 
projected that it will shortly be reprinted again in J. Declerek, J. d Spent: nlii acit 
manuscriptorum graecorum qui in periodico "Neos Hellenomnemo 
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13cm. Oneirocriticon (fols. 4r- 154v), Physiologos (fols. 155r-237v), collection 
of oracles (fols. 238r ff.). Incipit (fol. 4r): BiBAtov éverpoxpitixoy ónep 
cvuvijbe kai ovvétate aya’. £xet 0. Eoeiprin ó Óveipokpitng tod TPWto- 
cup fjooA0v Mapovv. 

The date gya’ (1601) obviously resulted from a misreading of the name 
' Axu&x.^ A note on fol. 154r informs the reader that the text was copied in 
the year 6875 (of the world era = 1367 of the Christian era): Eypdon tò 
napòv BiBALapidtov tò kaAo)pevov Ovetpokpitikóv Kata TÒ èv Onpvaatc 
Kai €6007 TH OoLMtdtw Ev povayoiç kupi Tpnyopiw tô Xpvooxóov, tô 
èk Tpixxns tijg Oecoahias èv tà cwoe’. Ot dvayiv@oKkovtes eviyecbai 
uot £v Kupiw và ypáyavt (The present booklet called Oneirocriticon was 
copied according to [the copy] in Thébylai'* and was given to the most devout 
among monks master Gregory Chrysochoou from Trikké in Thessaly in the 
year 6875. You who read it pray to the Lord for me who wrote it). 

The manuscript also contains a second text. It is a vernacular version of the 
Physiologos, with the title (fol. 155r): Pvorodoyia véa tiv Onoiav thy 
Ékapev Ó AapaoKnvdc Gnd TOV TAALaV QtÀocóQov tà BiBAia Kai éyei 
TOV xepoaíov Góov xai tôv 0aAacciov €ic ópáciv koiviv (New Physio- 
logos which was composed by the Damascene from the books of the old 
philosophers; it contains [information] on the land and sea animals expressed 
in the vernacular). The Physiologos is accompanied by a note on fol. 241r that 
gives the year 7102 of the world era (1594 of the Christian era): Koi £ypáàn 
TÒ mapov £v éter, Cop’ (The present was written in the year 7102). 

The manuscript is all written in the same hand. The note giving the year 1367 
must have been copied from the model used by the scribe of the Zagora 
manuscript, as was the poem that precedes it (fols. 153v-154r): this poem, 
which gives biographical details on the scribe of the model, is designated as 
otixor otc evpov £v t0 AVOLBOAGiO tod Ovelpoxpttov (Verses that I 
found in the model of the dreambook)." Zagora 89 belonged to the eighteenth- 
century patriarch of Constantinople Kallinikos III, who donated it to the school 





adhuc usui sunt (Brussels, 1981). For the most rec 
library of Zagora, see J.-M. Olivier, Repertoire des c 
grecs de Marcel Richard (Turnhout, 1995), p. 851. 


* | assume that the scribe of Zagora 8 
understood the date 1601 to be of the world e 


d Thébylai (Little Thebes?) is not known to 


“Verses that | found in the model of the d 


ent developments in the collection of the 
atalogues et de bibliothéques de manuscrits 


9, who copied the manuscript in the year 1594, 
ra, that is 3906 B.C.( !). 


me from anywhere else. 
reambook." 
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according to a note on fol. 4r. The dream symbols in the manuscript 
of the town, d in loosely alphabetical order, which still reflects the original 
are m For example, the sequence of the dream symbols that 
jaa n áváotaoic, áyyeAot, Ganon [sic], dvasevpdc, ai&oio, 
begin w | £Axoc, ávepot, Gotépes, dkavOa, dudiaotc, duata etc. I know 
gue po manuscript of the Oneirocriticon where the dream symbols have 
uM, in alphabetical order.” 


c. er. 299. 10th century, parchment, 196 fols., 30.2 cm x 24 cm, collection 
dud the occult sciences, mainly alchemy.” This manuscript is the oldest 
: n E Greek alchemical codex and was part of Cardinal Bessarion's 
sun to the Bibliotheca Marciana (olim T | | 

The current binding includes at the beginning of the volume a number of 
flyleaves covered with writing by later hands. On one 9 these flyleaves (cur- 
rently numbered 5r) one can read, in a Hen: or Henn canai nand: 
writing, the introductory chapter from the apria ment gureng in kin 
Suppl. gr. 690, dedicated to the theoretical principles of dream Enter eon, 
This text corresponds approximately to part of chapter 301 in the critical 
edition of the Oneirocriticon (Drexl 240, 8-241, 14). 


The manuscripts known to Drexl are presented here in the order in which he 
discussed them in the introduction to his critical edition; the first eight manu- 
scripts were those he actually used and have a place in his stemma. b pues 
of presenting them is to give a schematic picture of the problems perenne i 
the fragmentary character of the Greek manuscript tradition and to provide a 


* On the interest of Kallinikos in the school of Zagora, see A. Chrysobergés, Ho eae 
Konstantinoupoleos Kallinikos ho tritos ho ek Zagoras (1757) (Zagora, 1995), esp. pp. : 


? | would like to thank Mr. Theodoros Roussis, the librarian of the Zagora Public n 
allowing me to examine the manuscript. Microfilms of manuscripts from minis e e : s 
are kept in the National Library in Athens; however, no reproduction of Zagora 89 exist: ; 


? The most recent description of the manuscript can be found in E. D ana 
Marci Venetiarum codices graeci manuscripti, vol. 1: Thesaurus Antiquus, ee r and 
1981), pp. 427-33. For an older but more detailed description of the iir ds EE by 
see CMAG, vol. 2, pp. 1-22. The manuscript has been dated to the end o d E MRE 
Mioni, to the | Ith century by Lagercrantz-Zanetti, the 12th century by Morelli, ang Bibliothecae 
century by Berthelot (for references to the corresponding publications, set iod Jehimisiés 
Divi Marci, p. 427). 1 am following the date given by H. D. Saffrey in R. TE ddp 
grecs |: Papyrus de Leyde, Papyrus de Stockholm. Recettes (Paris, 1981), p. xiv. io SUE d 
of a microfilm of Marc. gr. 299, Professor Boris Fonkié was also in favor of a 10th-century | 
would like to thank Professor Fonkié for his advice. 
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quick reference to the Greek manuscripts. I uds my own Somme on the 
manuscripts that I have examined. More information on each manuscript can 
be found in Drex!’s dissertation, as well as in the relevant library catalogues?! 

Vindob. philos. et philol. gr. 111 (=R).” 13th century, parchment. Contains 
only the Oneirocriticon. Compared to Drexl's edition, the text is considerably 
abbreviated. From chapter 30 and on, there are several lacunae, which can be 
as long as one, two, or three pages. 

Vindob. philos. et philol. gr. 162 ( = S). End of the 14th century, paper, 
Contains prophecies and excerpts from Anastasios Sinaites, Maximos Homol- 
ogetes, Ioannes Pediasimos, etc. Some chapters, especially the long ones, have 
lacunae. 

Vindob. philos. et philol. gr. 287 ( = T).” End of the 14th century and 
| 5th-16th centuries, paper. Collection of astrological texts. Contains only parts 
of the Oneirocriticon. 

Vindob. philos. et philol. gr. 297 (= V). 16th century, paper. Contains only 
the Oneirocriticon. Possibly copied by'ladvvng iepedc o EVAOYNHEVOS 6 
[o]ixovopiog dptyg.”' In 1562 this manuscript was acquired by J. Sambucus.” 
He made it available to J. Loewenklau, who based the 1577 translation of the 
Oneirocriticon, the Apomasaris apotelesmata, upon it. The manuscript lacks 
the first folia, where the title and possibly the name of the author would have 
appeared, but the name Apomasaros was added by a later hand right after the 
interpretations of the first dream symbol, the resurrection of the dead, according 


to the Indians, Persians and Egyptians.” This note on the manuscript must 
have been the source for the title of the translation. 


Leidens. Voss. 49 ( = L)." End of 15th century, paper. Contains only the 
Oneirocriticon; has several lacunae, the most extensive being one page long. 








?! See Drexl, Achmets Traumbuch. 
publication, as well as in the prolegomen 
are limited to library catalogues th 


References to library catalogues can be found in this 
a to the critical edition of the Oneiracriticon. My references 
al superseded the ones mentioned by Drexl. 


5? The four Viennese manuscripts are described in Hunger, Katalog der griechischen 
Handschriften, vol. 1, pp. 222, 265, 386, 392. 












3 Fora description of this manuscript, see also CCAG, vol. 6, pp. 51-53. 
™ See Drexl, Achmets Traumbuch, p. 14. 


ii Bought in Salerno for eleven ducats. See Hunger, Katalog der griechischen Handschriften, 
vol. 1, p. 392. 


56 







Drexl, Achmets Traumbuch, p. 5 


?' Described in K. A. de Meyier, Codices Manuscripti 6: Codices Vossiani graeci et miscellanei 
(Leiden, 1955), p. 157. 
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The last folio substitutes chapters with interpretations lifted from the dreambook 
‘buted to Manuel Paleologos. Compared with the edition of this text by 
A ording to its version in Paris. gr. 2419 (where it is also copied 
mee re eee a version of the Oneirocriticon), the excerpts in Leidensis 
an few and appear in no particular order. 
ae r. 2511 (= P).* End of 14th century, paper. Anthology of texts. 
Pes parts of the Oneirocriticon. The text is partly a paraphrase. 
Ambros. gr. 592 (= A). 15th century, paper. Anthology of various texts. 
Contains part of the Oneirocriticon (about 27 pages). | E 
Berol. gr. 171 (= B). 16th century, paper. Contains only the ea uae 
The text in this manuscript is very close to Paris. gr. 2538, used by Rigault id 
the editio princeps. The two manuscripts have pos lacunae, but the Berlin 
manuscript is not a direct copy of Parts. gr. 2538. uU 
These manuscripts were arranged by Drexl into the following stemma: 








? Described in detail in CCAG, vol. 8:4, pp. 70-72. , 
? F. Drexl, “Die Berliner Achmethandschrift,” BZ 24 (1924), pp. 307-12. 
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The manuscripts that Drexl knew of, but did not examine are: 

Paris. gr. 2538. 16th (15th?) century, paper. Contains only the Oneirocriticoy 
copied by Georgios Grammatikos.” Rigault based the 1603 edition on this 
manuscript. The text has several lacunae.“ 

Paris. gr. 2427. 16th century, paper. Contains only the Oneirocriticon, chaps. 
1-70. Attributes the text to Apomasaros, because it is definitely a direct copy 
of Vindob. philos. et philol. gr. 297 (the source for Loewenklau's translation), 
Paris. gr. 2427 has the exact same lacunae as Vindob. philos. et philol. er. 297 
and even cuts the missing words in the middle in exactly the same way as they 
appear in the Vienna manuscript. It has several blank pages at the end, probably 
intended for copying the complete text from the Vienna manuscript, an intention 
that was never carried out. 

Paris. gr. 2419." 15th century, paper. Collection of astrological texts copied 
by Georgios Midiates,” which contains part of the Oneirocriticon. 

Borbon. gr. 356 (YILE.34)." 15th century, paper. Contains only the Oneir- 
ocriticon. The first folia are missing. The text begins with a chapter numbered 
15 and entitled £x «àv TIepoóv Kai Aiyuntiov nepi tp1ydv xai VUrT|vnc 
Kai joy 0A Óv Kai Äng. Hepi yevetwv (From the Persians and Egyptians 
on Hair and Mustaches and Armpit <Hair> and Pubic <Hair>. On Beards) 


which corresponds to Drex!’s chapter 42 (27, 11 ff.). The manuscript contains 


à complete text of the Oneiracriticon,® though several phrases or paragraphs 


60 
" See H. Hunger, Repertorium der grie 
4, 


fla, T . 
ee La clef des songes d’Achmet Abou-Mazar,” pp. 305-12, who identified the 
mn Sep as Rigault’s source and listed some of the lacunae. Beyond the description of this 
rds Ern by Drexl, further descriptions have been published by H. Lebégue, CMAG, vol. 
Pos an d : dem Cor s 8:1, P. 20; see also A. Delatte, Anecdota Atheniensia, vol. |, p. 
1930), p. 59. , que ce botanique de Paris. er. 2419," Serta leodensia (Liége-Paris, 


chischen Kopisten 800-1 600, vol. 2 (Vienna, 1989), no. 


? Detailed description i 
ns AE in CCAG, vol. 8:1, pp. 20-63. 
eee Hunger, Repertori - eriechis : 
bibliography), pertorium der griechischen Kopisten 800-1600, vol. 2, no. 87 (with 
*! Described in S. Cirillo 
(Naples, 1832), 
Bibliothecae 


yi Ae UN d graeci manuscripti regiae bibliothecae Borbonicae, vol. 2 
Nala: "d s newer catalogues by G. Pierleoni, Catalogus codicum graecorum 
polltanae (Rome, 1962), and E. Mioni, Catalogus codicum graecorum 


Bibliothecae Nationalis Neapoli 
Natio politanae, vol. 1:1 (Rome, 1992 / i 
11.C.38 and do not include a description of this manuscript eae. E AE 


55 According t ; E xA 
15-192, but this E Oneirocriticon, p. xiii, the manuscript contains only chapters 
chapters followed in Borban x one r was generated by the different method of numbering the 
Indians, Persians and E SM oan 6, where the same subject when treated according to the 
i E£yptians is only numbered once, whereas in the critical edition it can be 
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are missing from various chapters. Moreover, the sequence of chapters does 
not coincide with either Drexl or Rigault or Paris. gr. 2419 and Bononiensis 
(Bibl. Univ.) 3632. Finally, the contents of the chapters themselves are also 
different from Drexl's text. 

Cantabrig. gr. 1386 (O 8.11, 6102). 15th-16th century, paper. The greatest 
portion of the manuscript is taken up by Actuarius, De Urinis. The only parts 
of the Oneirocriticon are an index of chapters (incomplete) and part of chapter 


l. 
Athos, Iviron 4285.165. 15th century, paper. Anthology of nineteen texts 


belonging to various authors and literary genres. Contains only five chapters 
of the Oneirocriticon (= Drexl, chapters 221-26). 

Hierosol. (of the patriarchate) gr. 220. 17th century, paper. Collection of 
texts on divination. Vernacular paraphrase of the Oneirocriticon. 

Hierosol. (of St. Sabbas) gr. 555. Dated 26 April 1685. Paper. Most of the 
manuscript is taken up by a vernacular paraphrase of the Oneirocriticon, ac- 
companied by three very brief BpovtoAdyia.” 


Translations 


Among the several translations of the Oneirocriticon that were made at different 
times and into different languages, two medieval renderings from Greek into 
Latin are the most important for textual criticism. They were both made during 


numbered as many as three times. The concluding chapter in Borbon. gr. 356 is numbered 193, 
but its contents correspond to Drexl’s chapter 201. 


© To give an illustration of the problem, the contents of the first folia in Borbon. gr. 356 and 
their corresponding passages from Drexl’s edition are: he] ék 1Óv xepoóv xol aiyuntiov 
nepi tptxÓv xal Uxrvng kal uaoxaAGv Kat rnc. Mept yevetov (= Drexl 27, 11-27, 25 = 
uf. Despite the title in Borbon. gr. 356, nothing on beards is included); ıç nepi tpty@v toU 
Àouto0 owpatoc (= Drex! py); £k tàv NEpodv kai aiyuxtiov óuópwva nepi THLY@V TOD 
Aotnod cojatog (= Drexl 8); nepi tpiy@v yvuvatkóc (= Drexl 217, 8 ff. = oke), in ék tøv 
ivé@v nepi GAeidiic (= Drexl 18, 5-15 = xy); €x tàv nepoðv nepi GAEiyews (= Drexl 18, 
16-22 = x); €x 16v aiyuntiwv dpoiws (= Drexl xe); £potnoig (= Drexl 15, 17-24 = 10); 
Epwtnotg GAAn (= Drexl 16,1-10 = x, though narrated in the first person); 10 éx tav ivédv 
nepi póoyov cuvOÉtov evoopias (includes Drexl kc and «KC under the same title); x nepi 
Ouptatnpiwv koi Kanvicewv (= Drexl 20, 1-8 = xn); dpotws (= Drexl 20, 9-19 = 3); ka nepi 
Kovpóc (= Drexl 20, 20-26 = A); èx tàv nepoðv nepi koupüc (= Drexl 21, 1-8 = Aa, to which is 
added Drexl 16, 21-24, to which is added Drexl 17, 16-19); kB éx tv ivôðv nepi yeveráðoç (= 
Drexl 22, 25-23 = 26, to which is added Drex! 16, 19-21 and 16, 24-17, 2); nepi 1pixàv (= 
Drexl 23, 10-16 = Ae). 

Neither of the two Jerusalem manuscripts is included in K. W. Clark, Checklist of Manuscripts 
in the Libraries of the Greek and Armenian Patriarchates of Jerusalem Microfilmed for the 
Library of Congress, 1949-50 (Washington, D.C., 1953). 
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the reign of Manuel Komnenos (1143-80), an emperor with a very keen interest 
in the occult sciences. The two translations were made almost simultaneously 
and can be dated with accuracy. 

The earliest Latin translation is not complete. Excerpts of the Oneirocriticog 
were translated by Pascalis Romanus and incorporated into his book Liber 
Thesauri Occulti, a work on dream interpretation that, according to its title, 
was published in Constantinople in 1165. The only information we have on 
Pascalis Romanus is furnished by his own prefaces to the four works of his 
that have survived. All four are translations or adaptations of Greek texts. 
Through these prefaces we can verify his presence in Constantinople from 
1158 to 1169. It is not known whether he was a Greek born in Rome Or à 
Roman who became acquainted with the Greek world late in life or a Roman 
born and raised among Greeks." Most recently T. Ricklin has argued that he 
had connections with the Venetian society of Constantinople." He was a low- 
ranking clergyman and had some knowledge of medicine, though not enough 
to qualify as a proper physician.” 

The Liber Thesauri Occulti is divided into three books. The first book discusses 
the nature of sleep and dreams based on ancient and medieval sources of a 
scientific, philosophical and literary character.” It al 


and unacknowledged borrowings from the Onei) 
two books are a 


so contains some infrequent 
ocriticon." The remaining 
clef dessonges entirely composed of passages from Artemidoros 
and the Oneirocriticon translated from Greek into Latin.” The interpretations 


are arranged thematically, inspired by, but not exactly copying, the organization 


of the material found in the two Greek works. The arrangement of the interpre- 


lations in the Liber Thesauri Occulti was devised by Pascalis Romanus himself. 





“ Edited with an introduction by Coll 
discussion of the work and its sources (ma 
the nature of dreams) in connection with | 
Der Traum der Philosophie, pp. 247-322. 


in-Roset, “Le Liber Thesauri Occulti." For a detailed 
inly concentrating on its philosophical aspects concerning 
2th-century Byzantine philosophical pursuits, see Ricklin, 


“° Their titles are Disputatio Judeorum co 
Cyranides, Ystoria Beate Virginis Mariae. For 
Thesauri Occulti," pp. 113-17; and Rick! 

" Collin-Roset, “Le Liber Thesauri Occulti,” p. 112, 

" Ricklin, Der Traum der Philosophie, p. 322. 

T Collin-Roset, “Le Liber Thesauri Occulti, " 

” Ibid., pp. 125.31. 

™ Ibid., p. 130. 

™ lbid, p. 131. 


5 Ibid. pp. 138.139. 


ntra sanctum Anastasium, Liber thesauri occulti, 


more on these works, see Collin-Roset, "Le Liber 
in, Der Traum der Philosophie, pp. 248-50. 


pp. 112-13. 
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iber Thesauri Occulti is from Pascalis Romanus's own pen up to book 
duin 2. The remainder (book III, chapters 3-15) reproduces word for 
HAS hn translation of the Oneirocriticon by Leo Tuscus, which Was 
o = i RA ” The editor of the Liber Thesauri Occulti, Simone Collin- 
Laan ] TN “We therefore definitively accept that the dreambook by 
ho oes remained unfinished; that he abandoned it in 1165, ora 
joa order to translate the Cyranides ...; and that at least ten years 
s i n attempted to supplement it by attaching to it [the text of] Achmet 
ater, »78 

s. 

jun ondes noted the source of each interpretation given in books 
II 7 " of the Liber Thesauri Occulti and quoted the Sores ponding passage 
in either Artemidoros or Achmet. For that purpose, however, she did not use 
: P ek text of either work, but only their Latin translations." Out of hundreds 
eum s she lists eighteen which she was unable to Jenny in rs 
works of Artemidoros and Achmet. COE Ose! then proceeded to compare 
the eighteen additional interpretations of Pascalis Romanos with the ay French 
translation of an Arabic dreambook available to her, ud Vattier's S 
teenth-century translation of a twelfth-century author, *Abd al-Rahmàn i 
Nasr al-Shirazi (or al-Shayzari) al-Nabarawi. She managed to match ho oÍ 
the eighteen interpretations with passages from Vattier’s translation. n King 
that nothing in the works of Pascalis Romanus shows that he Sen Sabi. Me 
concluded that he possibly used Greek translations of eta vie treatises that 
have not survived, or he found some of these interpretations in the popular 


" lbid, p. 135. 
* Ibid., p. 139. 


P ^. nous avons cité Artémidore d'aprés la traduction de Cornarius reproduite par N. Rigault, 


et Achmet d'aprés celle de Leo Tuscus contenue dans le manuscri e pos du b "n 
l'on trouve également le Liber thesauri occulti et, en cas de nécessité cent u dn I 
Carpentras. En cas de lacune de la traduction de Leo Tuscus, nous avons eae eee 
Leunlcavius, reproduite et complétée par N. Rigault” (Collin-Roset, ibid., p. 125). OSEA 
to Drexl’s critical edition is only given once (p. 140). The combined texts of Leo Brus : PE 
and Rigault are still different from Drex!’s, which explains why Collin-Roset was una 
a few passages. al T 
9 L'onirocrite mussulman, ou la doctrine et l'interprétation des songes selon pb pis He . hu 
Gabdorrhachaman fils de Nasar. De la traduction de P. Vattier Sur le eol X m x HM 
"recueil de ce qui se peut dire de meilleur sur l'interprétation des songes © M i There iere 
is extremely rare today. I have been unable to locate a copy in any ur x d Hs "Die Quitie 
in the British Library and another in the Bibliothèque Nationale; see also A. sioe bdo a 
als Vorzeichen bei Persern und Arabern und das Traumbuch des ‘Abd-al-Ranī an- : sey Hn 
305-6. The Arab author was a physician to Salah al-Din al-Ayyübi; see Fahd, iid 
arabe, pp. 354-55, no. 116. 
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tradition of the Mediterranean, which was likely to have been influenced, 
even to a limited degree, by its equivalent Arabic tradition.*' 

A direct comparison of the additional interpretations in Pascalis Romanus 
listed by Collin-Roset with the Greek texts in their most recent critical editions 
reveals that eight of the eighteen, including the two matched by passages in 
the dreambook of ‘Abd al-Rahman b. Nasr, can be found in either the Oneiro- 
criticon or Artemidoros." A ninth interpretation corresponds to a passage 
from Vat. gr. 573, which is missing from the critical edition of the Oneirocri- 
ticon. Where did the remaining nine come from? At least the ones that do not 
represent Pascalis Romanus's own understanding of passages from Artemi- 
doros” were probably in the version of the Oneirocriticon that Pascalis Romanus 
used for the compilation of the Liber Thesauri Occulti, which must have been 
longer than Drexl’s text. 

Our examination of the abridgment from Paris. Suppl. er. 690, and the text 
found in Vat. gr. 573, already furnished proof for the existence of a version of 
the Oneirocriticon which was longer than the text published by Drexl. Exami- 
nation of the Liber Thesauri Occulti corroborates this conclusion by showing 
that the model of Pascalis Romanus was, at least in part, closer to the Paris 
abridgment than Drexl's text is. The introductory chapter to book II of the 

Liber Thesauri Occulti which immediately precedes the interpretations, is very 
close to the introductory chapter of the Paris abridgment that includes remarks 
on the theory of dream interpretation found in the last chapter of Drexl's 
edition. Moreover, two passages of the Paris abridgment identified by Gigli as 
missing from Drexl’s text can be found in the introduction to book II by 
Pascalis Romanus." Therefore, both the order of presentation and passages 
from the Liber Thesauri Occulti confirm that the particularities of the Paris 
abridgment were extant in its model and should not be attributed to the epitomist. 

The Liber Thesauri Occulti is not only the earliest translation of Artemidoros 
and the Oneirocriticon into Latin; it also furnishes important textual evidence 
about the form and content of a more extensive version of the Oneirocriticon. 
It should therefore be used in any future critical edition of the Greek text. 


" Collin-Roset, “Le Liber Thesauri Occulii, " p. 137. 
9 See Appendix 2, 


B LIS 
* This might be the case with nos. 3, 13 and 18 (see Appendix 2). 
" For the outcome of drea 


ms in twenty units of time 
Weeks, twenty days, or twenty hours) and the signi 
wear them regularly, see Appendix 1. 


ios Collin-Roset, 


(e.g., twenty years, twenty months, twenty 
ficance of pearls and black clothes for those who 


"Le Liber Thesauri Occulti,” p. 131, 
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The earliest complete translation of the Oneirocriticon was made in ] 176, 
seven years after the one by Pascalis Romanus. v translator was Leo Tuscus, 
who is known to us from other sources as well." He and his brother Hugo 
Etherianus, to whom the preface to the translation of the Oneirocriticon is 
addressed, were natives of Pisa. They both came to Constantinople to seek a 
career during the reign of Manuel Komnenos, since this emperor was known 
for employing Latins in his services. Hugo, Leo's older brother, wes aay ean 
with a thorough theological education and author of several theological treatises 
that won him a cardinal’s hat shortly before the end of his life in 1182. He 
arrived in Constantinople before 1166 and soon caught the attention of he 
emperor, who consulted him on doctrinal questions and ordered nim to viis: 
his long, three-book treatise on the procession of the Holy Ghost. This treatise, 
written in collaboration with his brother Leo," was Hugo's most important 
work and was frequently mentioned by later Greek theologians. 

Leo was an interpreter in the imperial chancery. Besides the Oneirocriticon 
he also translated the liturgy of St. John Chrysostom and wrote a theological 
treatise, De haeresibus et praevaricationibus Graecorum. In his preface to the 
translation of the Oneirocriticon, he gives the reason for undertaking this 
work:* Hugo had dreamt that the emperor Manuel was riding on the bronze 
horse of the statue that surmounts the column called Augustiana in Constanti- 
nople. He was surrounded by several erudite Latins and was reading a booklet 
in Latin. In the dream Manuel singled Hugo out for special attention, after 
Hugo had interrupted his reading. The meaning of this dream remained als 
for the two brothers until 1166, when Manuel ended by decree the Heoiosies] 
controversy over the inferiority of the Son to the Father started by TE TUeNTOS 
of Lampe. Manuel's decision was influenced, according to Leo, by reading 
Hugo's booklet, De Filii Hominis Minoritate ad Patrem Deum. It was me 
outcome of Hugo’s dream that gave Leo the idea of translating the Oneiro- 
criticon into Latin.? Based on a reference to Manuel's campaign against the 


% The facts presented here on the lives and works of Leo Tuscus and hls brotlier hed 
Etherianus are taken from A. Dondaine, "Hugues Etherien et Léon Toscan,” AHDLMA 2 
(1952), pp. 67-134. 

 [bid., p. 68. 

85 The A text of the introduction was published by Haskins, Studies in the History of Mediaeval 
Science, pp. 217-18 and idem, “Leo Tuscus," pp. 45-47. . 

® In a recent article, Schreiner hypothesized, "Der AnlaB zur Ubersetzung des perühmiteh 
Traumbuchs des Achmet, den Leo schildert, wirkt eher wie eine Parodie, aber die MD 
dem Kaiser doch geschmeichelt zu haben: Hugo, der Bruder, hatte im raum pact ie 
gesehen, wie er in der Ubersetzung des Buches las"; see P. Schreiner, "Der Austausch 
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Turks, Haskins dated the translation of the Oneirocriticon by Leo Tuscus to 


1126" 

Several manuscripts of Leo Tuscus's Latin translation are known,” but no 
critical edition has ever been published. The oldest manuscript that survives, 
Digby 103 in the Bodleian Library in Oxford, is from the twelfth century; it is 
also our oldest manuscript for Pascalis Romanus's Liber Thesauri Occulti = 

In addition to the the twelfth-century translations of Pascalis Romanus and 
Leo Tuscus, a third translation of the Oneirocriticon into Latin was made by J. 
Loewenklau, and published in 1577. Loewenklau’s translation attributed the 
original text to Apomasar. In the 1603 edition of the Oneirocriticon, Rigault 
reprinted Loewenklau’s translation opposite the Greek text, supplementing it 
with his own Latin rendering of the passages that were missing from Loe- 
wenklau’s Greek manuscript but that existed in Rigault’s Parisian source. 

The evidence collected so far indicates that the translations of the Oneiro- 
criticon into the vernacular European languages were all based on these three 
Latin renderings of the work. They can therefore be divided into three groups, 
depending on which Latin translation provided their source. The first and 
most recent group is represented only by printed texts; it comprises translations 
made from Loewenklau’s 1577 edition. The members of this group can be 
easily identified, since they all attribute the work to Apomasar." 

Of the members of the second group, those based on the translation of Leo 
Tuscus, none mentions an author's name. Following Leo Tuscus's translation, 
their title refers to the alleged Indian, Persian and Egyptian sources used for 


Motiven und Ideen," in Europa Medievale e mondo Bizantino.Contatti effettivi e possibilita di studi 
comparati, ed. G. Arnaldi and G. Cavallo (Rome, 1995), p. 3. Schreiner does not explain why he 
considers the motive for the translation to function as a parody. The book that Manuel was 
reading in Hugo's dream was in any case most likely to have been the latter's De Filii Hominis 
Minoritate, rather than a translation of the Oneirocriticon. 


? Haskins, “Leo Tuscus," pp. 45-47. 


Wolfenbüttel 2917; Bodleian Digby 103; modern copy in Ashmolean 179; BL Harleian 
4025; Bibliotheca Casanatense, C. vi. 5 (new no. | 178); the printed catalogue of this library, M. 
Ceresi et al., Catalogo dei Manoscritti della Biblioteca Casanatense , 5 vols. (Rome, 1949-58), only 
covers manuscripts 1-500 and does not include the old C.vi.5; Var. lat. 4094; BN lat. 7337; 
Vindobon. 5221; Marburgensis B 2]: listed in Thorndike, History of Magic and Experimental 
Science, vol. 2, pp. 292-93; Haskins, Studies in the History of Mediaeval Science, p. 217; Achmetis 
Oneirocriticon, ed. Drexl, p. ix. A further list of extant manuscripts in N. F. Palmer and K. 
Speckenbach, Träume und Kräuter. Studien zur Petroneller "Circa Instans" Handschrift und zu 
den deutschen Traumbtichern des Mittelalters (Cologne and Vienna, 1990), p. 125. 

?! On the importance of this manuscript, see Ricklin, Der 


93 
For the German members of this group, 
p. 127. The first French trans] 


Traum der Philosophie, pp. 307-22. 


: see Palmer and Speckenbach, Träume und Kräuter, 
ation from Loewenklau's Latin appeared in 1581. 
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Capana huis EST, ds PESE preted French adios of Denis Du Val, and fie Egmiansisiomr 
that accompanied Rigault's Greek text in the 1603 edition. However, Berriot does not discuss the 
connection between the texts used, nor does he give a stemma codicum. 1 have been unable to 
consult the more recent critical edition by M. G. Glover, "Critical Edition of the Middle French 


Version of Achmet ibn Sirin's Oneiromancy." 









* Thorndike, History of Magic and Experimental Science, vol. 2, p. 297, mentioned an anonymous 
Latin dreambook titled Expositio somniorum from BN latin 16610, which he dated to the 12th-13th 
century. According to Thorndike’s report, this work had been influenced by the Latin translation of 
he Oneirocriticon by Leo Tuscus and until then had remained unpublished. Thorndike's information 
on the text is repeated by Lamoreaux, “Dream Interpretation in the Early Medieval Near East,” p. 
283. The dreambook in question is in fact a copy of Pascalis Romanus's Liber thesauri occulti, 
known to and utilized bv Collin-Roset, the editor of the text; see Collin-Roset, "Le Liber Thesauri 
Occulti," pp. 118-19. 


lbid., p. 135. 
98 x -— mrt , 
Berriot, Exposicions et significacions des songes, p. 42. 


? The manuscripts of thís dreambook give no information on the identity of the translator. 


However, Suchier identified him as the Carmelite monk Jean Golein; see Suchier, "Altfranzósische 
Traumbiicher,” p. 133. 
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Couty.'? Its title reads solom [= selon] ceo ge Daniel le Prophete le fist, 
which gives the false impression that the work is yet another recension of the 
dreambook of Daniel, versions of which existed in Arabic, Greek, Latin and a 
number of European vernacular languages. It seems that this translation gener- 
ated a whole group of dreambooks attributed to Daniel. The connection of the 
Oneirocriticon to a branch of the vernacular tradition of Daniel's dreambook 
has so far been ignored by contemporary research. "' 

Besides its versions in Latin and other European languages that could be 
characterized as translations, the Oneirocriticon served as a source for the 
compilation of original treatises on dreams. Establishing which Latin or ver- 
nacular version furnished the immediate source for each author requires further 
research, but the contents of two treatises indicate the author's familiarity 
with the interpretations contained in the Oneirocriticon. The first is William 
of Aragon's De prognosticatione sompniorum.'” According to the editor of 
the text, William seems to have known the Oneirocriticon by way of Leo 
Tuscus's Latin translation." The fifteenth-century author Venancius of Moer- 
beke based part of his treatise on prognostications (De presagiis futurorum 
libellus) on William's work.'* The second is the treatise on dreams by the 
Milanese physician, mathematician, and philosopher Girolamo Cardano (1501- 


100 " H ‘ t 3 * å 
, For the reading “Alice de Courtenay,” see Steinschneider, “Ibn Shahin und Ibn Sirin,” p. 
239; Berriot, Exposicions et significacions des songes , p. 42, reads “Alice de Cou ty.” 


W The recent publication of S. Fischer, The Complete Medieval Dreambook: A Multilingual, 
Alphabetical "Somnia Danielis" Collation (Bern and Frankfurt-am-Main, 1982), fails to mention 
anything on the subject. Speckenbach in his study of medieval German dream books, Träume und 
Kräuter, does not connect the “Dritte Überlieferungsgruppe" (pp. 133-35) of the dream book of 
Daniel with similar passages from the Greek Oneirocriticon, though he is aware of the Oneirocriticon 


in ten Latin, three Old French and two Czech manuscripts (pp. 125-27). For an additional 
Slavonic manuscript, see chapter 1, n. 20. 


102 u e : 
R. Pack, “De prognosticatione sompniorum Libellus Guillelmo de Aragonia adscriptus," 


Pia 33 (1966), pp. 237-93; Spanish translation, Arnaldus de Villanova, De la interpretacion 
de. (Madrid, 1975); see also R. Pack, "Addenda to an Article on William of Aragon," 
35 (1968), pp. 297-99. About the attribution of William's work to Arnald of Villanova, a 


13th-century physician who inter i 
| Yysici: preted dreams for the kings of Araeo Sicil ik 
History of Magic and Experimental Science, vol. 2, pp. 3012. ed emat 


103 
Pack, “D icati ; ” ; 

às Nb. a dea sompniorum," p. 247. Given that Pack detects a possible influence 

mei DE ees of William, and that Artemidoros, except for the utilization of his work 

2 ury Liber thesauri occulti by Pascalis Romanus, was translated into Latin for the 


5 


los 
See R. Pack, “A Treatis "n 
(1976), pp. 311-22. realise on Prognostications by Venancius of Moerbeke," AHDLMA 43 
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76), whose Somniorum S ynesiorum omnis generis insomnia explicantes, Libri 
: some 105 
JV, was published in 1562. 

Each translation was also, to a greater or lesser extent, an adaptation which 
further removed the new product from the original text. The problems in the 
manuscript tradition of all Latin or vernacular renderings are the same as for 
the Greek manuscript tradition: no two manuscripts preserve an identical text. 
Modern scholarly works mention, but do not sufficiently explore, the relation- 
ship between the Greek Oneirocriticon and its renderings into other European 
languages, as well as the influence of the Oneirocriticon on original works in 
these languages. ^ Much remains to be done in this field of research, as well as 
on the subject of the relationship of the body of Byzantine dream interpretation 
to its counterparts in the rest of medieval Europe." 


Editions 


The editio princeps of the Greek text appeared in Paris in 1603." The volume 
comprised the Greek text and Latin translation of Artemidoros, Achmet, As- 
trampsychos and Nikephoros.'” In his preface to Achmet, the editor N. Rigault 
noted that he consulted two Greek manuscripts from the collection of the 
Bibliothéque du Roi, without giving their call numbers. Rigault’s text repro- 
duces faithfully the text of Paris. gr. 2538 of the fifteenth or the sixteenth 


5 See Fahd, "L'oniromancie orientale," pp. 350-51; for a number of passages establishing 
the relationship between Cardano and the Oneirocriticon, see O. Gotthardt, Über die Traumbiicher 
des Mittelalters, pp. 1 1-13. 

"6 Some remarks in Fahd, "L'oniromancie orientale,” pp. 347-74; also E. Ploss, “Byzantinische 
Traumsymbolik und Krimhilds Falkentraum," Germanisch-Romauische Monatschrift 39 (1958), 
pp. 218-26 and Gotthardt, Über die Traumbücher des Mittelalters . 

V The main handicap of recent researchers seems to be their inability to read Greek. Both 
Collin-Roset and Berriot, the editors of a Latin and a French version of the Oneirocriticon 
respectively, did not use Drexl's critical edition but relied instead on the Latin translation that 
accompanies Rigault's text for their comparisons. Let us hope that the recent English and German 
translations of Drexl’s text will help remedy the situation, though no real textual study can be 
undertaken without the Greek text. A partial French translation has been prepared by Anne-Marie 
Vincent-Bernardi , “L? Oneirocriticon d' Achmet: Traduction et commentaire," 2 vols., Ph.D. 
diss., Université Aix-Marseille I, 2000. ; 

"^ It appeared in the same year from two print shops: "ex officina Claudii Morelli" and "apud 
Marcum Orry.” The National Union Catalog (pre- 1956), vol. 22 (1968), only records the Orry 
printing (NA 0439075). More copies of the second than of the first printing seem to be available in 
university libraries in the United States. In the printing “ex officina Claudii Morelli,” pp. 27-30 of 
the Oneirocriticon are repeated between pages 274 and 275. This defect is absent from the Orry 
printing. Otherwise, the two are identical. 

d: Artemidori Daldiani et Achmetis Sereimi f. Oneirocritica. Astrampsychi et Nicephori versus 
etiam Oneirocritici. Nicolai Rigaltii ad Artemidorum Notae (Paris, 1603). : 
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century that is still today at the Bibliothéque Nationale. The second manuscript 
that Rigault claims to have consulted was identified by Ruelle as Paris. gr. 
2421. However, this manuscript was acquired by the Bibliothèque du Roi 
much later, in 1719. Ruelle's identification should therefore be rejected! 
Drex] assumed that the second manuscript mentioned by Ruelle, possibly Copied 
from Paris. gr. 2538, has been lost, but it is possible that this second manuscript 
never existed. 

Deciding whether Rigault had used one or two manuscripts for his edition 
has implications for the importance that should be assigned to the readings of 
the editio princeps. If we accept that only one manuscript was used, then all 
discrepancies from Paris. gr. 2538 should be attributed to Rigault's own inter- 
vention. If we grant that two manuscripts were used, we should treat the editio 
princeps as an indirect source for the readings of a manuscript that is no 
longer extant. Rigault does not seem to have been very thorough in his search 
for Greek manuscripts to prepare his edition of the Oneirocriticon: Paris. gr. 
2511 and 2419, which contain excerpts from Achmet, including the beginning 
of the text in which Rigault was interested, were already in the Bibliothéque 
du Roi in 1594, but Rigault did not use them,' nor does he claim to have used 
the second manuscript for the reconstruction of the text; he only claims to 
have consulted it to establish the identity of the author—to no avail, since the 
second manuscript was, like the first, missing its beginning pages. We know 
that in the early days of printing, editors sometimes tried to disguise the inade- 
quacy of their work by making false claims about the sources of their texts." 
Rigault would not have been the first editor to base his text on a single manu- 
Script, while announcing that he had consulted two,!"4 It is certainly improbable 
that a manuscript disappeared from the royal collection of France, especially 
one whose presence there is otherwise unr 
cannot be accounted for. 

The Greek text in Rigault's edition was 
translation, publ 


ecorded and whose disappearance 


accompanied by Loewenklau's Latin 
ished in 1577. Loewenklau had based his translation on Vindob. 


' Ruelle, “La clef des songes d'Achmet Abou-Mazar,” p. 306. 


"" Drexl, “Die Berliner Achmethandschrift," p, 312. 
ieu: 
Ibid., n. 3 


ii ^ * " : 
For the practices of editors and printers in the first centuries of printing, see A. Dain, Les 
manuscrits, 3rd ed. (Paris, 1975), p. 162. 


(14 " 
Robotel, who edited the text of Aelian the Tactician in 1552, pretended that he had found in 


the Marciana two “salis vetusta exemplaria" ; in reality, all he had used was a copy (dméypadgov) 
of Marc. gr. 516 (14th century). See Dain, ibid. 
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philos. et philol. gr. 297, the text of me has several acne, when compared 

; is. gr. 2538. The parts missing from Loewenklau's text were Sup- 
ud did by Rigault's own Latin translation. Since both the Viennese and 
eaten jackėd the first folio, Rigault substituted the first two missing 
dus by translating back into Latin the Italian translation of Leo Tuscus's 
text, which had been available in print since D K | 

Rigault's edition has a number of drawbacks, including its relance on only 
one or two manuscripts. ''™ However, the plans of later Scholars to aprove on 
Rigault did not soon materialize."^ In 1894, C.-E. Ruelle in a brief article 
compared Rigault’s text with Paris. gr. 2511 and pars, er. 2419. i a result, 
he made a number of emendations to Rigault's text, listed a few of its lacunae 
and called for a new critical edition." The call was taken up by Dick whe 
laid the foundation for a new critical edition in his dissertation of 1909," and 

: 119 
published the final product in 1925. | l | " 

Drexl inventoried sixteen Greek manuscripts of the Oneirocriticon, no two 
of which has exactly the same text. Seven out of the sixteen apad 
contained only selected chapters." Two contained a vernacular paraphrase; | 
another had only a table of contents and a paraphrase of most of wnal is 
chapter | in Drexl's edition. "^ The remaining five copy the text from begining 
to end, but all have lacunae of various lengths and a varying sequence of 
chapters. Unavoidably, Drexl's final product (or any editor s Jot that maken 
is a pastiche of chapters forming a version that does not exist n any xx 
manuscript. The challenge for an editor in such a situation is to establish 
criteria that would allow him to choose the sequence of chapters and the 
readings that are the closest to the archetype. 


' Cf. the criticism in F. Drexl, "Studien zum Text des Achmet,” BZ 33 (1933), p. 13. 

"é We have seen that a posthumous edition of the text by J. Tollius (1630-96) was never pried 
For other aborted plans for a new edition and corrections of Rigault’s text, see Drexl, Achmets 
Traumbuch, pp. 6-7. 

"7 Ruelle, “La clef des songes d’Achmet Abou-Mazar,” pp. 305-12. 

"8 Drexl, Achmets Traumbuch . | 

'? Drexl, Achmetis Oneirocriticon. Negative comments on the editorial method in Latte, Ive 
of Achmetis Oneirocriticon, ed. F. Drexl, pp. 413 ff. and V. de Falco, review of Achnietis 
Oneirocriticon, ed. F. Drexl, BZ 27 (1927), pp. 113 ff. | 

7 T, P (which contains a text so altered in places, that it is almost a paraphrase; bre 
Achmetis Oneirocriticon , p. xii), A, Paris. gr. 2427, Paris. gr. 2419, Borbon. gr. 356 (III. E. ) 
and Athos, Iviron 4285.165 | 

P! Hierosol, (of the Patriarchate) gr. 220 (17th century); Hierosol. (of St. Sabbas) 555 (17th 
century), 


12 Cantabrig. (Trinity College ) gr. 1386 (O 8.11,6102) of the 15th or 16th century. 
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The most obvious criterion is the age of each item in the manuscript tradition 
The oldest Greek manuscript known to Drexl was R (Vindob. philos. et philol. 
gr. 111 of the thirteenth century), a text which, compared with Drexl’s edition, 
has several lacunae. The Latin translation of Leo Tuscus was a century altise 
than the oldest Greek manuscript available. Drex] knew a number of manuscripts 
preserving Leo’s text? and his initial intention, which he never carried through 
was to print the Latin translation side by side with the Greek text, but he did 
use the Latin translation as the basis for his reconstruction of the Greek text 
The oldest surviving manuscript of the translation known to Drexl was the 
twelfth-century Digby 103, but Drexl used the fourteenth-century Wolfenbüttel 
Guelpherb. lat. 2917 instead. The oldest Greek manuscript, R, was thought 
to belong to the codices recentiores et deteriores and was assigned a secondary 
role in the text's reconstruction. 

Drexl consulted only eight of the sixteen Greek manuscripts he had been 
able to locate in library catalogues. Excluding the remaining eight without 
examination must have been a decision that resulted from their inaccessibility 
coupled with the seemingly poor promise of their contents." The eight Greek 
manuscripts that were consulted plus the editio princeps by Rigault were ar- 
ranged in a stemma codicum. Surprisingly, the Latin translation " Leo Tuscus 


'3 In his 1909 dissertation, D ; ; 
fond E E ; n, Drexl notes that during his search for Greek manuscripts he also 
Bodien: Di ON a of Leo Tuscus's translation, Wolfenbüttel, Guelpherb. lat. 2917 and 
P b 2 a B 1925 critical edition he also cites the catalogue of Leo Tuscus's 
$ askins, Studies in the History of Medi E s ` 
Marburg. B 21. i History of Mediaeval Science, and an additional one, 


124 ii : 
Drexl, "Studien zum Text des Achmet,” p. 13 


125 
* "Cod. Guelph i S 
pherb. optime conservato sum usus" (Drexl, Achmetis Oneirocriticon, p. xv). 1 


Suspect th ssibili à 
meses E the manuscript was not unrelated to this choice, at a time when 
belonged drsestio DA E iode. but had to be consulted in the library where they 
to the critical edition, Drexl A Wi volar by the librarian in charge. At the end of the prolegomena 
Benerousy-sen ier M ed the librarians in Berlin, Vienna, Leiden and Paris who had 
excellent condition and ith ped uus a me Vo diets MERE 
must be handled with care. Perhaps this Rs 3 pis ou M 


H6 The two Jerusale i i 

inn redo eG contained a vernacular paraphrase of the text. The Athos 
iii A LP (221-26). All three manuscripts must have been extremely 
CUM d RODA : not know if it was difficult to gain access to Naples, Borbon. gr. 
EU e d | ough it contains almost all of the Greek text. The Cambridge 
Maie E f ie. table of contents and part of chapter 1. The three Paris 
SEC a lah et by Drex! had been examined by Ruelle, who published his 
criticism in Latte, review of VE Pisos ee a EON 

‘con, ed. F. Drexl, p. 413). Moreover, Drexl 


f au , which i : 
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that constituted the basis for the reconstruction of the Greek text is not assigned 
a position in this stemma. The only comment that Drexl makes about the 
relationship of the Latin translation to the Greek manuscripts is that Leo must 
have used a manuscript close to A (Ambros. gr. 592 of the fifteenth century), a 
conclusion he illustrated with fifteen examples." Interestingly, the portion of 
the text that À preserves (only 27 Teubner pages) is shorter than that contained 
in any of the remaining seven manuscripts. Moreover, the Latin translation 
was not assigned a siglum in the critical apparatus; the choices made on the 
authority of the Latin text are almost never discussed in the apparatus, and it is 
impossible for the reader of the critical edition to obtain a clear picture of the 
manuscript tradition. "* 

Drex! distinguished two branches of the tradition, x and y. Branch x, repre- 
sented by manuscripts ALPT, was considered to preserve older and better 
readings. The reason for such a conclusion, though not clearly stated, must 
have been the relationship of A, which belonged to branch x, to Leo Tuscus’s 
translation. It is surprising that Drexl places P in this branch since, in his 
words, "the context in this codex is in several places changed to such a degree, 
that it is possible to call it a paraphrase."? 

Drexl then explains the method by which he reconstructed the Greek text. 
Codices ALTP, which represent an older and better tradition, were preferred, 
especially when they agreed with each other and were confirmed by Leo 
Tuscus. But, whenever APT preserved no text (since they only contain parts 
of the work) then L was added, but caution was exercised because L had been 
copied by an "ignorant and negligent scribe," so the readings of L were retained 
only if confirmed by Leo Tuscus and a manuscript from branch y. Otherwise, 
the matter was decided according to the meaning of the passage and style of 
the author. The few readings that were attested by branch y alone were decided 
on after consulting Leo Tuscus and considering the meaning of the passage 
and style of the author. 

Drex!'s editorial method meant that one single manuscript of the Latin 
translation provided the authority on which chapters, such as those containing 
the anecdotes, were transposed, and readings emended; no thought was given 
to the possibility that the Latin tradition itself might present the exact same 


130 


127 : f ers De 
Drexl, Achmetis Oneirocriticon , pp. viii-ix. 

128 TR z : ; ; 2" F 
Cf. criticism in Latte, review of Achmetis Oneirocriticon, ed. F. Drexl, p. 414. 
Drexl, Achmetis Oneirocriticon , p. xii. 


™ Ibid., Pp. xiv-xv. 
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problems that the Greek tradition of the Oneirocriticon did. Drexl's exposition 
makes clear that in several instances a reading was decided on, not by strict 
adherence to the manuscript tradition, but by what the editor considered ap- 
propriate to the meaning of the passage and style of the author. In other 
words, the editor made several arbitrary decisions in defiance of the manuscript 
tradition. As de Falco pointed out in his review of the critical edition, Drex] 
often corrected, not a corrupted reading of the manuscripts, but the author of 
the Oneirocriticon himself, both in the arrangement of the chapters and in the 
grammar and syntax of the text, anachronistically introducing forms that OCcur 
only in older phases of the Greek language." 

The evidence furnished by Arabic dreambooks sometimes corroborates read- 
ings preserved in the y branch of the Greek tradition that was rejected by 
Drexl as belonging to an inferior family of manuscripts. For example, in 
Drexl's edition the paragraph on interpreting dreams about playing polo (tzy- 
kanizein) is incorporated into chapter 154, *From the Persians and Egyptians 
on Excellent Horses.” However, all of the manuscripts in class y (deteriores) 
and L, from class x, discuss polo in a separate chapter, titled “From the Indians 
on Balls” or simply “On Balls" or “On Balls, That Is Tzykanion.”'** The chapter 
“On Balls” in class y also includes a paragraph on saddles."* In the Arabic 
dreambooks an interpretation of polo is never found in the chapters on horses. 
In the work entitled al-M untakhab,"* polo (or, rather, the polo mallet, saulajan), 


is interpreted in a chapter on riding implements, which is found in a part of 
the dreambook far removed from the chapter on horses. In another Arabic 


dreambook, that of Ibn Shàhin, the polo mallet is interpreted in the chapter on 


Ep au qas ; : ; - 
Cf. de Falco, review of Achmetis Oneirocriticon, ed. F, Drexl, p. 114: *... mi pare che 


tavolta il Drex! correga non una corruzione dei codici ma proprio Achmet, oppure ristabilisca 
non la vera lezione, ma piuttosto quella lezione che si richiederebbe in un testo di parecchi secoli 
anteriore al nostro." Ibid., P. 115: “A confortare la mia opinione che in questo testo non si debba 
pretendersi una rigida precisione di forma, à opportuno citare qualche luogo, che ben dimostra 
come il trattato risulti variamente elaborato. L'afferma innanzi tutto l'autore stesso nel brevissimo 
proemio, dove prima dichiara di attingere Ex TÖV noinoávttv THY tota tqv áxpifetav Kate 
aAriGeiav, titor Ivóóv kai [Tepoóv xai Aiyuxtiov, oi tv GÀngtav GKptfBoAoynodáuevot 
kai AenroAoyrcavtec ¿bébevto kai €Aoyoypdóncav TRY zapoücav épymveiav, quindi 
- diri Kat EË Éékáotov tovtwy EkAEEduEvoc Kedaharmbac ebeOgunv tav TPLOV TAC 


SM Ekdoty KegaAaiw xtA. Ma nell'uso delle fonti egli non ha seguito un 
riterio igoroso e preciso. De Falco gives a number of incontrovertible instances where the 
editor “hyper-corrected the text, 


pve" “Ek tOv Tepodv koi Aiyurtiov 
_ PEK töv Iv8dv nepi odaipac: 
s ™ Drexl 113, 5-10. 
- P AL-Muntakliab, p. 338. 


nepi evyevayv inxov; Drex| 112, 20-113, 10. 
RED! o$aípac; nepi o$aípac fito tGukaviov. 
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nd armor. A chapter on arms and armor immediately follows the 
uda olo in the Greek tradition. The tradition of class y and L is therefore 
Run E: the Arabic evidence, indicating that the Greek interpretation of 
polo Jok be separated from the chapter on horses, where Drexl placed it. 
A second example is more complicated. Chapter 18 in Drexl's edition is 
called Ex tod Aóyov tæv IvóQv nepi "is onuociac Qv TPLXOv (From the 
Account of the Indians on the Interpretation of Hair). This title was invented 
by Drexl on the basis of P, nepi tpixàv TOD oduatoc oo (On Hair of the 
Whole Body), although the text in P is almost a paraphrase. ™ A ang | do not 
preserve this part of the text. Leo Tuscus has “De membrorum nominis signifi- 
cationibus” (On the Significance of Members of the Human Body) i and thus 
agrees with class y and L, which give the title èk tõōv Ivõðv nepi TÅG 
onjactas TOV TOV àvOponov HEADY (From the Indians on the Significance 
of Members of the Human Body). Neither title is ideally suited to the contents 
of chapter 18, but the title supported by class y. L, and Leo T uscus sou 
preferred, not only because of the overwhelming manuscript evidence but 
also as lectio difficilior. | 
The Greek text before and after the title of chapter 18 is somewhat incoherent. 
Based on Leo Tuscus (according to the critical apparatus), Drexl changed the 
position of three chapters and the title of chapter 18 in gider to smooth over 
that difficulty, but all he managed to do was obscure the evidence about ihe 
process of the text’s rendering from Arabic into Greek. In contrast, EUR in 
Rigault's edition, where the editor did not bother much with textual culicisnn 
and remained closer to his unique manuscript source, gives the nollowine 
sequence of chapters: after a chapter on judges we read two examples ol 
actual consultation: the dream of a man whose hair between the legs became 
longer and thicker, and the dream of a second man whose body hair fell oa! t 
after annointment. These are followed by Drexl's chapter 18, “On the Signif- 
icance of Members of the Human Body," which discusses dreaming of a known 
person or someone who looks like a known person, dreaming of a young or e 
old man, dreaming that one's hair became gray or white, that it became denser 
and longer or that it was cut. Drex! changed the sequence by ensectine ehapter 
18 after the Egyptian chapter on judges and changing its title to “On Hu 
Interpretation of Hair," followed by the two examples of actual consultation 
on dreams about hair. 


' Ibn Shahin, nos. 5155-58; chapter on arms and armor in vol. 2, p. 67 ff. 

7" In Drexl’s own words, "Contextus in hoc codice plurimis locis adeo commutatus est, ut 
paraphrasis dici possit" (Achmeris Oneirocriticon, p. xii). TONNEN 
™ Lam quoting from Digby 103, table of contents on fol. 59v; Drexl gives no information 

the reading of Guelpherb. lat. 2719. 
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The examination of Arabic dreambooks illuminates the seeming incoherence 
of the Greek text and supports the Greek manuscript tradition that was rejected 
by Drexl. Arabic dreambooks first interpret dreams with religious contents. 
This group of dreams usually concludes with dreaming of the educated classes, 
judges, and religious scholars. After religion, Arabic dreambooks discuss hu- 
mans in a sequence similar to that found in Artemidoros, who begins with 
birth and youth and goes on to discuss the members of the human body from 
head to toe. This outline is faithfully followed in the Greek Oneirocriticon, 
After the discussion of judges and the conclusion of the religious dreams the 
Oneirocriticon goes on to discuss hair and parts of the human body. The 
beginning of this discussion can be found in the latter part of chapter 17, 
"From the Account of the Egyptians on Judges and Judgments." Chapter 18, 
“On the Interpretation of Members of the Human Body," which begins, in 
fact, with dreaming of a known or an unknown person, a young or an old man; 
has its exact parallel in a chapter from Ibn Qutayba (d. 889): ?? 


Sh cms gh ees Ja dl el ga Gy yall da Il el zl Lay] 145 , 
OLS 515 ste Se GS uS Y 4s. OS bà abii cya s sula gl Gus 


we 5481 soll, ota (Li 


Dreaming of Humans and Parts of Their Body. A known man is indeed this very 
same man in person, or someone with the same name, or his brother, or somebody 
like him from among the people. And if the man was unknown and was a youth, 


it is an enemy. If he was an old man, he is the dreamer's luck, and luck is 
destiny ... . 


Ibn Qutayba goes on to discuss dreaming of an old lady, a mature woman, and 
a maiden, which the Greek text does not discuss, at least not in this chapter. "^? 


But Ibn Qutayba subsequently discusses the parts of the human body beginning 
with the hair of the head, exactly as it is done in the Oneirocriticon. 


Drex] also omitted other passages found in the manuscripts, apparently be- 


a at mn 


? [on Qutayba, bab 


a ff. Cf. with Ri ault, chap. 20 = 
Drext 14, 16 ff. (Rigaul : 


uscripts and is closer to the Arabic 


Ye meaning of parts of the hum 
like someone famili: 


young man, the person dreamt o 
he is the destiny of the dreamer). 

140 4. : " 
This discussion occurs | 


r man. If he dreams of an unfamiliar 
f an unfamiliar or familiar old man, 


ater, in the chapter on women (Drexl 76, 10 ff.). 


THE MANUSCRIPT TRADITION, TRANSLATIONS, EDITIONS 127 


did not meet his criteria for what he considered sound." The 
dr missions, together with problems that remained unresolved 
d x a n as Wells BOS that have emerged since with the available 
ales n the Paris abridgment and Pascalis’s Liber Thesauri Occulti 
"e zii ud until a new critical edition of the text is made that avoids 
iun j oe biases. Preliminary investigation indicates that 
pu im. reflects class y of the Greek manuscripts, though judged 
ó Cun ae is closer to the Arabic dreambooks than is the text of 

y 3 TT 

Euh M should examine all available Greek manuscripts, 
MS by Leo Tuscus, the Liber Thesauri POCHI and the pue or 
Arabic dream interpretation. The additional interpietations that are found : 
the abridgment of Paris. Suppl. gr. 690 and the d pues due 
be sought in the Greek manuscripts that Drexl did not zu A 2 2 1es 
of the tradition, Greek, Latin and Arabic, ue De taken ne considera B 
Though the tradition is very contaminated and it is likely that is eiie 
be constructed, an effort should be made at least to dedi bd - o M 
tradition reflected in each existing manuscript and examine ae dc das 
between them. The resulting critical text will Bree any be, bu Di e j 
a pastiche that does not exist in any of the surviving MNA Ls P " 
time the pastiche will at least be all inclusive, WHISUOW RIT | eae 2 
manuscript tradition and as a result, it is hoped, will be that much closer 


irretrievably lost archetype. 


; i in P, though P is 
MI For example, the critical edition omits a phrase from the A up Nai ee uta aide 
considered by Drexl to belong to the x family of better Tae GV CR Clun 16v Óveipátüv 
Drexl 1, 14 (Paris. gr. 2511, fol. 7r): exer 6£ 1] üpyi] tovde Qoi lon Te made in ihe critical 
Kal ti Exdotov Avoews attóv, otc. No comment on the omission i: 
apparatus. 








ihren Be mri tbi A 


Dreams, trans, Whit 
PANIS; ; €, p. Il, n 
onrocritica, pp. 45-50 and 129-32. rn ance nee greene 


CHAPTER FOUR 


COMPARING ARTEMIDOROS AND ARABIC DREAM 
INTERPRETATION WITH THE ONEIROCRITICON 


The earliest surviving dreambook written in the Greek language is the second 
century Ap. work of Artemidoros, which was based on an existing tradition 


both written and oral, as the author himself says in the introduction: 


eyo 6€ toto LEV OK EoTLV 6 TL BLBALOV ook Ex 
£ic tobto prdotintiay EXWV, TodtO È kat 0665 
HOVtEOY ... ETEDL MOAAOIC pinoa, Kat £v ‘EAAGSL Kate TOAELG Kol navny) 
kal £v Aciq Kai £v Itoaíq Kal TOV vijoov £v Tag ueyiotatc kai RUE 
Opwnotatatc UROLEVOV AKOVELY MAAGLOUC Oveipous kai toUtOv Tas Gxopóo Ba 
ov yap Nv dÀXac Xpoac0a: th katà taxa yvuvacig. Bev uot nepvy£yov p 
neptovotac Éyetv nepi Exdotou Àéyew [nAeiova uèv T e Acar a 
Heus QUtü talno A€yovta pi pAvapeiv, Qv y Qv &£niuivnoO0o [xai] tac 
Modeibetc davepag Kat xàctv EvKAaTAATATOUS GnodSobval [H ] €& anadv, mij 
EL HIT] TL ELN TOUTO GaAdés, 6c nepittilv T»Yoac0at thv nepi adrov èkúynow. 


THOGUNY óvetpokpttikóv NOAA 
pa d:aPeBAnuévwv tev £v ayopa 


eam bt have con frre oc M book on the interpretation of 
i rte n ars with the much-despised divi f th 
marketplace... In the different cities of Greece and at ioi los e 
nee i great religious gatherings ir 
i En eee and in the largest and most BOUES M lands, 
sie et d ie a old dreams and their consequences. For there was no 
in pu ea ic gain practice in these matters. As a result, from the 
ane DM E pu am able to discuss each individually [more than 
e ed] so ag to speak the truth without nonsense, and to 
my assertions clearly and comprehensively by simple statements, 


A EIC 

xcept in cases so obvious that I think an explanation is superfluous.! 
The earliest author of a dreambook th 
Athenian, possibly the same man 
an authority approxim 
most of 


at Artemidoros refers to is Antiphon the 


as Antiphon the Sophist, the rival of Socrates, 
ately six centuries older than Artemidoros 
the dream interpreters whom Arte : 
Greek, the era in which hel 


* Though 
midoros mentions by name are 
ived and the extent of his travels indicate that he 


l ` 
i Greek text in Pack, 2, 11-27; English transl 
a oe PP. 13-14; cf. also Artemidoros’s 
d ree 5 
ud Mid. as I could at festal assemblies throughout Gre ia as 
i 1, 10-13; AUN. n ece and Asia as well as Italy ..." 


* For bibliographical reference 


ity, see Artemi : 
- 19 and p. 67, n. 4; = rtemidoros, /nrerpretation of 
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must have been familiar with material originating in the Egyptian and possibly 
also the Near Eastern tradition of dream interpretation.’ Such contact would 
account for the common elements that can be found between Artemidoros and 
the ancient Egyptian and Near Eastern dreambooks that survive.’ 

Greek influence penetrated the tradition of Jewish dream interpretation, as 
is evident in the dreams and their explanations recorded in the tractate Berakor 
of the Babylonian Talmud, which was written down ca. a.b. 600 on the basis 
of earlier oral tradition.” Jewish lore (presumably including elements received 
from the Greek tradition) obviously influenced Arabic dream interpretation, 
since methods and principles of this art, such as the interpretation of dreams 
on the basis of passages from the Torah in the Jewish tradition and from the 
Qur'àn in the Islamic tradition, as well as specific examples of dreams that 
had been dreamt and correctly interpreted, occur both in the Talmud and in 
later Arabic dreambooks." Though Greek paganism did not possess holy books 
equivalent to the Torah and the Qur'an, Artemidoros also based a number of 
interpretations on older Greek poetry such as Homer, Euripides and Menander 
which, by his time, was several centuries old and constituted literary classics. 


? Artemidoros refers to a dream interpreter whom he calls "the Egyptian" (iv.48, Pack 273, 
5-12). The geographical position of the homelands of the dream interpreters Geminus of Tyre 
(ii.44, Pack 179, 13-14) and Phoebus of Antioch (i.2, Pack 6, 15; ii.9, Pack 111, 17; iv.48 Pack 
275, 6-10; iv.66, Pack 289, 1-6) mentioned by Artemidoros indicates that they were likely to have 
been familiar. with Near Eastern traditions. 


* For two Egyptian dreambooks contemporary with Artemidoros, see A. Volten, Demotische 
Traumdeutung (Copenhagen, 1942). Volten in his footnotes gives copious examples of similar 
interpretations that occur in Artemidoros and the Byzantine dreambooks. For ancient Near Eastern 
dream interpretation, see A. L. Oppenheim, “The Interpretation of Dreams in the Ancient Near 
East, with a Translation of an Assyrian Dream-Book," Transactions of the American Philosophical 
Society N. S. 46:3 (1956), pp. 179-354. The Assyrian dreambook translated by Oppenheim is 
preserved on cuneiform tablets from the library of Asurbanipal (668-33 s.c.) that yield a rather 
fragmentary text. Despite the limited volume of the Assyrian material and the chronological distance 
of several centuries separating the two dreambooks, some loose correspondences between the 
Assyrian and the Artemidorean interpretations can still be identified, e.g., the penis indicates 
progeny (Oppenheim, p. 271, Artemidoros v.86); flying is auspicious but also dangerous 
(Oppenheim, p. 287, Artemidoros ii.68); rivers signify money and social importance (Oppenheim, 
p. 287, Artemidoros ii.27); etc. 

* Beràkót 9, fols. 55a-60b, A. Cohen, ed. and trans., The Babylonian Talmüd, Tractate Berakot 
(Cambridge, 1921), pp. 358-99. For the influence of Greek sources on the Talmudic material, sec 
S. Lieberman, Hellenism in Jewish Palestine (New York, 1950), pp. 68-82; and H. Lewy, “Zu dem 
Traumbuche des Artemidorus," Rheinisches Museum für Philologie, n. F. 48 (1893), pp. 398-419. 
Some resemblances between Artemidoros and the Talmudic material have also been pointed out in 


P. Cox-Miller, Dreams in Late Antiquity (Princeton, N.J., 1994), p. 84, n. 44; p. 87, n. 55; p. 88, 
n. 58. 


6 T 
Sce Kister, "Interpretation of Dreams," pp. 99-101. 
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Basing interpretations on poetry is a well-known method also employed in 
Arabic dream interpretation; it is documented in the earliest surviving dream- 
book in Arabic, the dreambook of Ibn Qutayba. 

The connection between Muslim and Jewish dream interpretation in the 
early Islamic period must have become close since Muslims evidently did not 
hesitate to summon the services of Jewish interpreters of dreams, as is demon- 
strated by the examples of Caliph Yazid II (r. 720-24)’ and Caliph Hisham b. 
‘Abd al-Malik (r. 724-43).* Direct Greek influences on Arabic dream interpre- 
tation were introduced through the wave of translations from Greek into Arabic 
in the ninth and tenth centuries that included medical and philosophical texts 
on dreams, such as those by Galen" and Aristotle," and especially through the 


"See G. Strohmaier, “Der Kalif Yazid II. und sein Traumdeuter: Eine byzantinische Legende 
über den Ursprung des Ikonoklasmus," Jahrbuch für Geschichte des Feudalismus 3 (1979), pp. 
11-17. 

* Cf. al-Dinawari, Jas! 19, bab 24. Before becoming caliph, Hishàm dreamt that he was 
holding nineteen-and-a-half fruits in his hands. He narrated his dream to a learned Jewish dream 
interpreter, who foretold that he would become caliph and reign for nineteen and a half years. 

? The theoretical introduction to Arabic dreambooks separates pathogenetic dreams as a 
category that cannot be interpreted and explains their mechanism based on the existence of the 
four humors in the human body (blood, phlegm, black bile and yellow bile), as advocated in Greek 
medicine. Ibn Qutayba refers to pathogenetic dreams in Ankara, /sm. Saib Sincer 1, 4501, fol. 
181b (the equivalent passage is missing from the Jerusalem manuscript). Pathogenetic dreams 
are the sixth class of dreams in al-Dinawari's introduction (;/nagála 7, Esad Efendi 1833, fol. 28b; 
BN arabe 2745, fol. 38a). They are also discussed in al-Muntakhab (p. 24 = al-bishara, BL Or. 


6262 fol. 6a [= 12]). See also al-Muntakhab, P- 7: soe ol gay es Yl uL 3 ual ell D 3 
xs ess. al 24235 bey 52 3I Sly cale eis sl cibis, Lad ln rs Meenas Baty ob usd 
D) Cath Ls y las Gaal y SLs ola Jya gl agai o5 9X1 a call; obs AY! chaual 
Beall cg y cr IUS s Cb nay hs aie LY Lal y. G59 Hi Gog LH o 35 Y 
IIAL 5 al gall y LlB] ie ye gla geal 8 ol is 52s 3] ial jb Hig ys Spb ll 
ule SERA LUE ee uat all, clay yall ies ayy all pleats DES ail (gu 
Leash d LG Y G3 ll os ESHI lig «1.45 (Confused dreams are when one dreams that 


heaven became a ceiling and fears that it is goin 


g to fall on one, or that the earth was transformed 
into a mill and was rotating, 


or that the trees grew from the Sky, or that the stars rose from the 
earth, or that the devil was transformed into an angel and an elephant into an ant. Dreams like 
that have no interpretation. Such dreams are dreamt by people with ailing dispositions. So the 
sanguine will see redness, the one with moistness in him will see moisture, the choleric will see 
yellowness, the melancholic will See darkness and blackness. Someone who is hot will see the sun 
and fire, while someone who is cold will see coldness and someone with a full stomach will see the 
heavy things inside him. This kind of dream has no interpretation, either). Part of this description 
repeats verbatim al- Dinawari's fifth class of dreams (magála 7, Esad Efendi 1833, fol. 28b). A 
similar explanation for the mechanism of pathogenetic dreams is expounded in al-Nabulusi (vol. |, 


p. 3), who mentions al-Muntakhab among his sources. These passages repeat the principles 


> H P , " . E . os : 
expounded in Galen's opusculum, De dignotione ex insomniis (G. Guidorizzi, ed., "L'opusculo di 
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;ath-century translation of Artemidoros by Hunayn b. Ishaq. 
E eion influences notwithstanding, dream interpretation was an ancient 

Mud the Semitic peoples and a widespread method of divination in 
m long before the advent of Islam. It was the only one among the divinatory 
practices of the pagan period that was officially sanctioned by the new mono- 
theistic religion. Sūra 12 of the Qur'àn depicts Joseph as a divinely inspired 
dream interpreter, and the Prophet and several of his companions were also 
purportedly gifted interpreters of dreams. Distinguished scholars from among 
the next generation of Muslims, such as Ibn al-Musayyab, also became renowned 
dream interpreters. Consequently, dream interpretation acquired religious Over- 
tones, especially since several interpretations were based on verses from the 


Quran and the hadith.” 





Galeno De dignotione ex insomniis," Bolletino del Comitato per peaele dei classici graeci e 
latini, N. S. 21 [1973], pp. 81-105). Though the Arabic translation of this work does aot Survive. it 
is certain that one was made, since it is mentioned by the 17th-century Ottoman bibliographer 
Hajji Khalifa; see Fahd, La divination arabe, p. 338. | 

10 On the influence of Aristotle on Arabic dream interpretation and the theory of dreaming, see 
Fahd, La divination arabe, pp. 331-32 (on Aristotle) and p. 345 (on al-Kindi). pie V eiue, 
"Philosophische Traumlehren im Islam," ZDMG 109 (1959), pp. 258-85; I PME: Hheren 
Sinne" bei Averroes," ZDMG 115 (1965), pp. 255-93; M. Wali-ur-Rahman, Al-Fārābi man 
Theory of Dreams,” Islamic Culture 10 (1936), pp. 137-52; idem, '"1 he Psychology of arara: 
Islamic Culture 11 (1937), pp. 228-52; R. Walzer, “Al-Farabi’s Theory ol Prophecy and Divination, 
Journal of Hellenic Studies 77:1 (1957), pp. 142-48; Ibn Sinà, “A Unique Treatise on the 
Interpretation of Dreams by Ibn Sina,” ed. M. ‘Abdul Mu‘id Khan, qi viceiia Canvey yaaa 
Volume (Calcutta,1956 [?]), pp. 255-307; English trans. in idem, * Kitabu ta‘bir-ir-rirya ol AM 
‘Ali b. Sina," Indo-Iranica 9:4 (1956), pp. 43-57; G. E. Pruett, "Through a Glass Darkly: 
Knowledge of the Self in Dreams in Ibn Khaldün's Muqaddima," Muslim World D (1985), pp. 
29-44 (useful only because it summarizes Ibn Khaldūn’s views about dreams; unfortunately, the 
article does not mention the sources that shaped them); M. Jevolella, “Songe et prophétie chez 
Maimonide et dans la tradition philosophique qui l'inspira," Maimonides and Philosophy. Sixtli 
Jerusalem Philosophical Encounter 1986, ed. S. Pines and Y. Yovel T 
Mass., 1986), pp. 174-84. Still, however, the arduous task of collecting instances that coincide sah 
Greek theories on the nature of sleep and dreams from the introductions of Arabic dreambooks 
and tracing how they ended up there remains to be undertaken. The Arabic and the ancient oe 
traditions on dream interpretation seem to coincide even on subjects that are not ees y 
Artemidoros but are discussed in other Greek texts on dreams, such as the truthfulness of a dream 
dreamt while sleeping on one’s right or left side, and the intensity and veracity of the dream 
depending on the season of the year. 


l! For a more detailed history of Arabic dream interpretation than what P covered E ti 
Fahd, La divination arabe, pp. 247-329; idem, "Les songes et leur interprétation sun eee 
pp. 127-58. Also Ch. Magdi, Die Kapitel tiber Traumtheorie und Traumdeutung aus dem bad 
at-tahrir ft “ilm at-tafsir des Diy@ ad-Din al Djaziri (7.113. Jahrhundert) (Freiburg im m 
1971), pp. 7-25. For a detailed exposition on the relationship between dream M ede 
the Muslim religious sciences, see Lamoreaux, “Dream Interpretation in the Early MIU ident 
East,” pp. 175-227. The connection of dream interpretation with the religious sciences Ts p en 
from its classification in the curriculum of knowledge by medieval authors. In the Rasd'il kInvan 
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a 


Before the end of the eighth century, knowledge of dream interpretation 
among the Arabs seems to have been preserved and transmitted through ora] 


tradition. The first Arabic dreambook ever written was apparently the Dustūr 


fi al-ta‘bir (Constitutions on Dream Interpretation) or Kitab al-ta‘bir (Book 
of Dream Interpretation) by Abū Ishaq Ibrahim b. *Abd-Allàh al-Kirmàni." It 
was composed at the order of Caliph al-Mahdi (r. 775-85), as is related in a 
number of Arabic dreambooks." One of the earliest sources, the eleventh- 
century dreambook of al-Dinawari, says: 


Ue à bails spa cgay GIS dale WI lea) call rial cael gly, 
ology «xe Gedy Sle pall Ge ole SIE AU! soe Ga aaa ual ela. jul, 
te» 3 JE YL panal Vis lily Jay ye Usb! Go) Rast us laa 
ec. csl 6 pd csl UU alg à e eal gas logue 

roan! L3 SUS cà JUS 6 yal, 


Al-Mahdi, the prince of the faithful, may God be pleased with him, dreamt that 
his face became black. He woke up in terror and ordered that Ibrahim b. * Abd-Allàh 
al-Kirmani be summoned to him from Sirhan.'* Al-Mahdi narrated his dream to 
al-Kirmàni, who said that a girl would be born to the caliph, according to the 
saying of God Almighty: “Whenever any of them is given the good tidings of the 
birth of a female his face is darkened and he is wroth inwardly” [Qur'àn 16:58]. 
Indeed, on that night a daughter was born and al-Mahdi was delighted about it; 


al-safa’, an encyclopedia compiled by a group of scholars in the {Oth century, we read the 
following: “The sciences of the religious law that were created for the healing of souls and for the 
quest for future life are of six kinds: (1) The science of the Revelation, (2) the allegorical interpretation 
of the Qur'àn, (3) reports and traditions (of the Prophet and other recognized authorities), (4) 
jurisprudence, ordinances and laws, (5) prayers, sermons, asceticism and mysticism, (6) the 
interpretation of dreams" ; see F. Rosenthal, The Classical Heritage in Islam (Berkeley and Los 
Angeles, 1975), p. 56. Ibn Khaldün also classified dream interpretation among the ‘uliim al-shari'a 
(for a quotation of the passage and the relevant reference, see Fahd, La divination arabe, p. 248, 
n. 3). For a commentary on both passages, see Lamoreaux, “Dream Interpretation in the Early 
Medieval Near East," pp. 225-27, 

? See Fahd, La divination arabe, p. 345, and 


| "The Dream in Medieval Islamic Society," p. 
357; Lamoreaux, *Dream Interpretation in the E 


arly Medieval Near East," pp. 41-46. 
3 : : 

For references to this, as well as a further ane 
dream interpretation, see Lamoreaux, 
p. 42. 


" Lamoreaux, "Dream Interpretation in the Early Medieval Near East," p. 42, n. 41, relying 
on a different manuscript (Chester Beatty 3569) reads here “al-Sirjan,” a toponym which he 
considers to be the name of a city. I have been unable to locate a city by this name. In favor of the 
reading "al-Sirhàn" is the fact that Wadi Sirhan (Zupuoiov neSiov in Greek sources) is a valley 
in northern Arabia running from the south end of the Hawràn toward the southeast; since 


antiquity and throughout the Middle Ages it was used as a major communication and trade route 
(EF, s.v. “Sirhin”). 


cdote demonstrating al-Kirmàni's expertise on 
"Dream Interpretation in the Early Medieval Near East," 
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he gave al-Kirmani a generous gift and ordered him to compile a book on dream 
. 1 
interpretation. " 


No manuscript containing al-Kirmani’s dreambook survives. However, his 
interpretations have been quoted by later compilers of dreambooks, and espe- 
cially Abū *Abd- Allah Muhammad b. Ahmad b. ‘Umar al-Salimi (fl. end of 
the fourteenth century)" in his a/-/shára ila ‘ilm al-'ibára (The Intimation on 
the Science of Interpretation). Al-Salimi informs his readers that he based his 
work on that of al-Kirmani, but added new data." More than a generation 
later, the dreambook of al-Sàlimi, including the interpretations attributed to 
al-Kirmani, was used as a source for the Kitab al-isharat fi ‘ilm al-‘ibarat 
(Book of Intimations on the Science of Interpretations) by Ibn Shàhin (d 
1468), who added 30 chapters to al-Salimi's 50, for a total of 80 chapters.'* 

The oldest surviving Arabic dreambook was written by Abū Muhammad 
*Abd-Allàh b. Muslim b. Qutayba (d. 889), and is known under two slightly 
different titles: “7barat al-ru'yà (Interpretation of Dreaming) and Ta‘bir al- 
rwya (Dream Interpretation). " Ibn Qutayba seems to have relied on an already 
well-developed written tradition. He was a contemporary of Hunayn b. Ishàq 
(d. 873) and might have been familiar with the latter's translation of Artemi- 
doros. Indeed, some of Artemidoros’s interpretations can also be found in Ibn 
Qutayba’s dreambook. However, given the earlier Arabic familiarity with the 
Jewish oneirocritic tradition, which was heavily influenced by the Greek, and 
the possibility that elements of Near Eastern lore found their way into Artemi- 
doros’s work, it is conceivable that the interpretations shared by Artemidoros 
and Ibn Qutayba had been absorbed into the Arabic tradition even before 
Hunayn's translation.? The matter cannot be decided without a study of Ibn 
Qutayba's dreambook in connection with the Arabic translation of Artemidoros 
and a thorough search for textual parallels. 

The second oldest Arabic book on dream interpretation that survives is 
possibly al-Qadiri fi al-Ta‘bir (The Book Dedicated to Caliph al-Qadir on 
Dream Interpretation), written by Abū Sa‘id (or Sa‘d) Nasr b. Ya'qüb al- 





? AI-Dinawari, fasl 6, bab 19 (Esad Efendi 1833, fol. 47b; BN arabe 2745, fol. 79r). 
“Fahd, La divination arabe, p. 352, no. 103. 


" In some manuscripts Ibn Sirin appears as the author of the treatise; all information from 
Fahd, La divination arabe, p. 352, no. 103. 


"E Ibid., p. 351, no. 102. 


? See Kister, "Interpretation of Dreams," p. 67. 
? Ibid., p. 99. 
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Dinawari (d. ca. 1009). According to its introduction, it was finished in 1006 
and was dedicated to Caliph al-Qadir bi-l-Làh (r. 991-1031), whence its title. 
Al-Dinawari’s dreambook was extremely popular and became the most impor- 
tant source for several subsequent authors.” Fahd has inventoried more than 
30 manuscripts of it, the oldest of which dates to 1202. The dreambook of Ibn 
Qutayba is rather brief, but al-Dinawari’s work is remarkably extensive and 
detailed; in fact it constitutes one of the longest such works ever written. It is 
divided in 30 sections (fas/), and subdivided into 1,396 chapters (bab). 

Approximately contemporary with al-Dinawari is the dreambook written 
by Abu Ahmad Khalaf b. Ahmad al-Sijistàni (937-1009), the last Saffarid 
amir of Sijistan and a cultured patron of literary endeavors. This work is 
known under various titles, but the original one must have been Tuhfat al-mulük 
(The Jewel of Kings, or the Prized Possession of Kings). It is deliberately 
concise, because it was intended as a quick reference.” 

A dizzying number of Islamic dreambooks survive from the eleventh century 
and later. Fahd, who inventoried the authors and titles of both lost and extant 
dreambooks, ended with a total of 181 titles.? We will compare the Oneirocrit- 
icon with Arabic dream interpretation using five of them: Ibn Qutayba, al- 
Dinawari, al-Muntakhab, Ibn Shahin and al-Nabulusi. The first two were 
chosen because of their early date: the remaining three because of their impor- 
tance for preserving earlier material and because their printed editions make 
them relatively accessible. 

Most modern scholars who have studied the Oneirocriticon have concluded 
that its author was familiar with both the Greek text of Artemidoros and 


Arabic dream interpretation. Only Dagron briefly mentioned the possibility, 


without, however, discussing it in any detail, that the influence of Artemidoros 


might have reached the Oneirocriticon through Arabic sources. We will ex- 


?! Fahd, La divination arabe, pp. 336-37, no. 30. Al-Qadiri was also translated into Persian 
and Turkish; see EP’, s.v, “al- Dinawari, Abū Sa'id (Sa‘d) Nasr b. Ya'qüb." 

" AL-Sijistáni's dreambook was known to Fahd from 
arabe, p. 354, no. | 12), but the identification of its author with the well-known person of the amir 
and consequently the possibility for dating it escaped him. For the identification of the author and 
some additional details on his Work, see Lamoreaux, "Dream Interpretation in the Early Medieval 
Near East," pp. 58-64; on p. 60 he lists three additional manuscripts. 

? Fahd, La divination arabe, pp. 330-67. 


two manuscripts (see Fahd, La divination 


M © ., $i x x . a I 
Dagron, "Formes et fonctions du pluralisme linguistique à Byzance,” p 237: “ <L’> auteur 


«de l'Oneirokritikon: connait l'arabe et retrouve peut-étre par ce canal une partie de la tradition 
antique d'Artémidore." 
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amine here, therefore, whether the passages that have been attributed to the 
influence of Artemidoros in the Oneirocriticon are in fact closer to similar 
passages in Arabic dreambooks, or whether they were indeed inspired by the 
author's direct knowledge of the original text; and what exactly the relationship 
of the Oneirocriticon is to Arabic dream interpretation, particularly those 
aspects of the Oneirocriticon that appear as specifically Christian and Byzantine. 
Passages with Christian interpretations will be examined using their corre- 
sponding Muslim interpretations in Arabic dreambooks. Instances that indicate 
the author's familiarity with elements of the Byzantine imperial ideology will 
also be juxtaposed to equivalents from Arabic dreambooks. 


The Arabic Translation of Artemidoros 


The first three of Artemidoros's five books on dream interpretation are ded- 
icated to a certain Cassius Maximus. Only these three books were meant for 
publication; the introduction to the fourth book states that the gt two books 
were composed after the first three had been completed and were intended n 
the exclusive use Artemidoros’s son and namesake, who was an apprentice 
dream interpreter. This introduction also mentions that the previous three had 
met with approval as well as criticism among the reading public.” The last 
two books discuss subjects that were either omitted or insufficiently explained 
in the first three books. The father warns the son that, in order to have an 
advantage over his rival dream interpreters and diviners, he should keep the 
contents of these last two books to himself, because “once they become the 
common property of everyone, it will be obvious that you know nothing more 
than anyone else.” Artemidoros included all he intended the public to know 
about his art in the first three books, which can therefore be viewed as a 
complete work, even without books 4 and 5. 

The Arabic translation of Artemidoros survives in a unique manuscript, Ar. 
5 pack 237, 17-22: kal yap viv aiac@dvouai tivov toic Bipdioig ÉykoAoUvtov OG on 
HEV Ev aùtoiç yeypauuévov GAnOEiac u&v odd" OtLodV àġnoðeóvtav, ov návtov BÉ 
&&eipyaouévov ovè QttoAoynuévov, Eat SE OV xoi NAPAAEAELULÉVOV avoykatov OVTWV 
tij Uno8£cet (As a matler of fact, I am now aware of certain men who charge that these books, 
while they leave nothing at all to be desired with regard to their accuracy, aie naneheless 
incomplete and do not delve far enough into the causes. And, indeed, they maintain that certain 


things still demanded by the subject at hand have been omitted). 


; ` prorat ‘cams, 
a Introduction to book iv. Pack 238, 1-6; see also Artemidoros, /nterpretation of Drea 
trans. White, p. 8. 
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yazma 4726 now in the Istanbul University Library. It was discovered by 
Fahd in 1959 and edited by him in 1964.” The manuscript has been dated 
both to ca. 1200 and to the fourteenth century.? Its title page, written by a 
later hand,” does not give the name of the translator; it tells its reader that the 
work is a "book on the interpretation of dreams by the wise Artemidoros in 
three sections” (alae | Le ju 5 telb yl eS DI obit! ias, lias 
Y),? and it contains the translation only of books 1-3.?! 

The tenth-century bibliographical compilation, Kitab al-fihrist, by Ibn al. 
Nadim, mentions that the famous translator Hunayn b. Ishaq (d. 873) had 
translated Artemidoros's work on dream interpretation in five books.” The 
text discovered by Fahd therefore generated a number of questions: who was 
the translator? how many books of Artemidoros's work had been translated 
into Arabic? was there an intermediary Syriac translation? how useful was the 
Arabic text for the retrieval of the Greek archety pe? 

The characteristics of the translation were analyzed by Fahd and by F. 
Rosenthal in somewhat different terms. According to Fahd, the overall impres- 
sion of the reader is that it is a faithful and exact translation, and for this 
reason it is an indispensable aid to the editor of the Greek text.? The translation 





?' On the discovery, see Fahd, "La traduction arabe des Oneirocritica ," pp. 87-89. The text 
was published by Fahd, ed., Artémidore d' Éphése; an exhaustive index to the Arabic text with 
cross references to the Greek text was compiled by E. Schmitt, Lexikalische Untersuchungen zur 
arabischen Übersetzung von Artemidors Traumbuch (Wiesbaden, 1970). 


? H. Ritter and A. Ateş dated the manuscript to ca. 1200 according to Fahd, ed., Artémidore 


d' Éphése, p. xxiii. A 14th-century date is given by F. Rosenthal, “From Arabic Books and Manuscripts, 
XII: The Arabic Translation of Artemidorus," /AOS 85 (1965), p. 139. 


29 T ; ei fice sine 
See Fahd, “La traduction arabe des Oneirocritica," p. 88. 


3I pp ^ : " T s " 3 HE 
, The first folio of the manuscript with the title of the work is reproduced in Fahd, Artémidore 
d Ephese, pl. 1. 


"' For a description of the manuscript, see Fahd, “La traduction arabe des Oneirocritica,” pp. 
87-89, and Artémidore d' Éphése, pp. xxii-xxiv. Fahd's edition includes three plates that reproduce 
à total of five folia from the manuscript. The folia that currently comprise the manuscript seem to 
have belonged to a larger collection, from which they were extracted and bound separately for the 


library of Sultan Abdül-Hamid Il (1879-1909). The first twelve folia of the manuscript are missing 


(Fahd, "La traduction arabe des Oneirocritica," p. 88, and Artémidore d' Éphése, p. xxi) as is 


indicated by an early "foliotage en minuscules grecs" that runs throughout the manuscript. The 
condition of the last folio, which is filled with certificates of purchase and other formulas from the 
16th century and later, indicates that there were no further folia (Fahd, “La traduction arabe des 


Oneirocritica," p. 88). The first part of the introduction (the address to Cassius Maximus, Pack 
1,1-3,8) is missing. 
? Ibn al-Nadim, Kitab al-fihrist, Flügel et al., eds., p. 255: Las oala 


ou y gilh jl 
Jal os wia di aY pred Lis dl 


Pe US Lus ca Uy Gs ll 


B TEES 
Unfortunately, Fahd's edition of the Arabic translation appeared too late for Pack to consult 
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is so literal that several terms, for which the translator was unable to procure 
an Arabic equivalent, are simply transcribed from Greek into Arabic. The 
literal rendering of the Greek often obscures the sense of the Arabic text, 
especially in the passages where Artemidoros referred to Graeco-Roman insti- 
tutions that were unknown in the Middle Ages. In these cases the translator, 
who was incapable of grasping the meaning of the Greek text, rendered the 
original word by word, often losing sight of the sense in the process. Parts of 
sentences that exist in the Greek original are missing from the Arabic translation, 
either because the translator could not understand them, or because they were 
absent from his Greek copy or because they were lost in the course of the 
transmission of the Arabic text. The Greek text is sometimes not rendered 
literally. Composite Greek words are replaced by two or more Arabic words, 
but composite Greek expressions are also sometimes rendered with a single 
Arabic word. The language of the translator is burdened with foreign terms 
and expressions modeled after Greek or Syriac usage —in fact, Syriacisms are 
so frequent that Fahd wondered whether the Arabic translator was working 
from a Syriac intermediary. The vocabulary and expression of the Arabic text 
place it between the classical and the colloquial language, as is usually the case 
with ninth-century translations. The Syriacisms of the text, understandable 
for a native speaker of Syriac, as well as the evidence of the Fihrist, led Fahd 
to deduce that the author of the translation at hand was indeed Hunayn b. 
Ishàq. The Arabic Artemidoros is inferior to Hunayn's translations of Galen, 
so perhaps it should be considered a product of his youth, before he had 
gained proficiency in Greek and mastery of translation techniques." 
Rosenthal agreed with Fahd that the translator was Hunayn b. Ishaq, but 
dismissed the notion of a Syriac intermediary, since no certain traces of it 
could be discovered: 
The overall translation technique is clearly that of Hunayn and his school. The 
often complicated Greek is rendered throughout into lucid and concise Arabic 
according to the sense. In fact, Ar [= the Arabic translation] is clearer and simpler 
than G [= the Greek text], at the expense of any literary ambitions Artemidorus 
may have had. For instance, Ar. consistently uses the verb dalla ["it signifies ] 
where G never tires of varying the expressions introducing the explanation of 
dreams. However, the translation is by no means philologically exact in our sense 
of the term. Ar. is full of mistranslations which can only to a small extent be 


explained as due to a poor text of G in the manuscript (or manuscripts, we cannot 

tell) available to the translator. A frequent cause of loose translation is the wrong 
during the preparation of his edition of the Greek text; see R. Pack, “Artemidoriana Graeco-Arabica, 
TAPA 106 (1976), p. 307. 


” Fahd, Artémidore d' Éphése, pp. xiv-xxii. 
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analysis of sentence structure or the failure to pay attention to such matters as the 
cases of nouns. It is obvious that the translator often merely guessed at the 
meaning. We cannot escape the strange feeling that variant readings in G seemingly 
suggested by Ar. never really existed in any Greek manuscript but were formed in 
the mind of the translator trying to decipher the text in front of him or listening to 
someone reading the text to him aloud (Ar. often suggests a Greek text as it was 
then pronounced, rather than the classical spelling). All such flaws do not entire]y 
eliminate the possibility of Hunayn's translatorship, as he himself felt truly at 
home only in the technical language of Galen and, for his knowledge of the 
technical language of dream interpreters, was presumably restricted to the Work of 
Artemidoros. 








Rosenthal concludes that, since the translator often resorted to guess work, the 
value of the Arabic translation of Artemidoros for textual criticism is very 
limited, and that the Arabic text merits further study only because of its impor- 
tance for cultural history.” But this opinion was evidently not shared by other 
scholars. After the publication of the Arabic translation, a number of articles 
suggested textual emendations to be used by a future editor of the Greek 
text.” 

In his review of Fahd's edition, G. Strohmaier sought to reconcile the 
problem posed by the absence of a translator's name on the unique manuscript 
of the translation with the evidence in the Fihrist. In view of the Syriacisms of 
the Arabic text, he suggested that Hunayn had initially translated it from 
Greek into Syriac and then one of his students went from Syriac into Arabic.” 
The problem was further investigated by Ullmann, who listed fourteen names 
of plants, five names of animals, and eight medical terms that were rendered 
in the Arabic with different equivalents than in other translations known to 
have been produced by Hunayn and his school. Ullmann concluded that two 
Arabic translations of Artemidoros had been produced: one by Hunayn b. 
Ishàq comprising all five books, which was mentioned in the Fihrist and is 





Rosenthal, "Arabic Translation of Artemidorus," pp. 139-40. 
* For further comments on the transl 
Magdi, Die Kapitel über Traumtheorie u 
des Diy@ ad-Din al-Jaziri (7.113! Jal 


hundert), pp. 19-22. See also Lamoreaux, “Dream 
Interpretation in the Early Medieval Near East,” pp. 78-86. 


37 i * 
See R. Pack, “On Artemidorus and His Ar 
idem, “Artemidoriana Graeco-Arabica," 


ation reflecting the literature published up to 1968, see 
nd Traumdeutung aus dem Kitüb at-tahrtr fi ilm at-tafsir 


abic Translator," TAPA 98 (1967), pp. 313-26; 


jo pp. 307-12; G. M. Browne, “Ad Artemidorum Arabum," 
Le Muséon 97 (1984), pp. 207-20; idem, "Ad Artemidorum Arabum IL," Le Muséon 103 (1990), 


pp. 267-82; A. Breen, "Observations on the Arabic Translation of Artemidorus: Book I,” Le 
Muséon 101 (1988), pp. 179-81; G. W. Bowersock, Fiction as History: Nero to Julian (Berkeley, 
Los Angeles and London, 1994), pp. 145-147. 

* G, Strohmaier, review of T. 


Fahd, ed., Artémidore d 'Éphése in Orientalistische Literaturzeitung 
62 (1967), pp. 270-75. 
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t: and a second one by an anonymous translator that included only 
E d which is in fact the surviving Arabic text.? In his answer to 
SEE adici Fahd pointed that al- Dinawari quoted passages from all 
five books and that his quotations from books 1-3 reproduce the surviving 
manslation, which indicates that it initially comprised all five books. Moreover, 
Fahd accounted for the discrepancies in the translation of terms listed by 
Ullmann and demonstrated that only one Arabic TUS IA ION of Artemidoros 
existed, and that was the one prepared by Hunayn.‘ 

The Arabic translation of Artemidoros is not simply a rendition of the text 
from one language into another. Artemidoros frequently referred to notions! 
and institutions that were peculiar to the pagan Graeco-Roman yinzanon of 
late antiquity. In these passages the Arabic text does not give a Hanson, but 
an adaptation of the Greek original. The changes relevant to FOUBIQI Have 
been collected and discussed by Strohmaier.*' The ancient deities mentioned 
in the Greek Artemidoros are most often rendered as angels, a practice that 
seems to be typical of Hunayn’s school of translation.” There are limited 
examples where the name of the deity is simply Band without TOT 
explanation, or is omitted and the deity is referred to by his or her ae 
In three instances, the names of Aphrodite and Hermes are rendered with the 
Arabic names for the corresponding planets.” In a very few passages, such as 
the one on dreaming of the crucifixion, it is possible to discern that the translator 
was a Christian." | 

Hunayn's renderings are not always consistent. The same deity is not AAS 
rendered in the same manner.” In addition, at the beginning the Greek Tere 
(priest) is rendered by the Arabic imam, a word with clear Muslim connotations; 
later on iereus is translated as kahin, the word for the soothsayers of pagan 
Arabia. Strohmaier conceded that it is sometimes difficult to decide whether 


? M. Ullmann, “War Hunayn der Übersetzer von Artemidors Traumbuch?," Die Welt des 
Islams 13 (1971), pp. 204-11. 


M "ut , , £ ? $j 
i Fahd, “Hunayn ibn Ishaq est-il le traducteur des Oneirocritica d' Artémidore d'Ephése?, 
pp. 270-84. 


" G. Strohmaier, “Die griechischen Götter in einer christlich-arabischen Übersetzung. Zur 
Traumbuch des Ärtemidor EA der Version des Hunain ibn Ishak,” in Die Araber in der alten Welt, 
ed. F. Altheim and R. Stiehl, vol. 5:1 (Berlin, 1968), pp. 127-62. 

? Ibid., p. 131, n. 2. 

? Ibid., p. 135. 

“ Ibid., p. 146. 

i s and Aphrodite are a case in point. For a rendering of their names other than by the 
equivalent Arabic planets, see ibid., pp. 133-34. 
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the Arabic departures from the Greek text merely reflect the translator's limited 
understanding of the Greek language and his ignorance of the Graeco-Roman 
context within which Artemidoros's interpretations functioned.“ But he con- 
siders a number of them as the product of a deliberate choice, motivated by 
the translator's desire to protect the reputation of the ancient Greek authors, to 
be considerate toward Orthodox circles and to increase the esteem of Christianity 
in the eyes of Muslims." Hunayn’s adaptations were made at the expense of a 
more faithful rendering of the Greek text and seem to have been criticized by 
al-Jahiz, a Muslim intellectual who was Hunayn's contemporary and also fre- 
quented the court of Baghdad.‘ 

In spite of the changes meant to make Artemidoros’s text more appealing 
and understandable to medieval readers who followed monotheistic religions, 
several passages of the Arabic translation are incomprehensible without re- 
course to the Greek text. The difficulties that later Arabic authors faced in 
understanding the Arabic translation become apparent if we examine Artemi- 
doros's afterlife in subsequent Arabic dreambooks. Al-Dinawari quoted exten- 
sively from the Arabic translation of Artemidoros. Though he generally fol- 
lowed the translation faithfully, he often quoted the Arabic text with slight 
changes if its meaning was difficult to grasp. Other authors, who were not as 
literal as al-Dinawari in quoting their sources, did include interpretations that 


ultimately originated in Artemidoros's Arabic translation, but omitted the 
problematic phrases altogether.” 
* Ibid., pp. 130-31. 
?' Ibid., p. 156. 
"5 Ibid., pp. 155-56. 


” A good example is the interpretation of the crucifixion. Strohmaier used the Arabic rendering 
of the corresponding Greek passage as an example of Hunayn's altering the meaning of the text 
which should be attributed to his Christian faith (ibid., p. 146): “Wo Artemidor von der 
Kreuzigungsstrafe redet, haben die Assoziationen, die ein Christ damit begreiflicherweise verbindet, 
die Übersetzung becintrüchtigt. Für reiche Leute ist es schlimm, sich im Traum gekreuzigt zu 
sehen, yupvot yàp otavpodvtat kai tag odpkag droAAU00v0t ol otaupa8Évteg (because the 
crucified are stripped naked and lose their flesh) [Artem. ii.53]. Hunain formuliert die Begründung 
pietütvoller: der Gekreuzigte wird nämlich nackt gekreuzigt, und sein Körper verändert sich 
(as xs GL. cuba, all 5! Uis [Fahd, ed., Artémidore d'Éphése, p. 332, 1. 9]. 
Nun ist es aber nicht mehr unmittelbar einsichtig, warum der Traum für den Reichen ungünstigt 
ist, und das muß Hunain auch empfunden haben. Er sucht nämlich die Bedeutung des Traumes 
durch einen Zusatz ausdrücklich sicherzustellen: und deswegen weist es auf den Verlust ihrer 


Habe hin, wenn sie sich gekreuzigt sehen [a3 gest Darei RU eee i de T 
ls—>La (Fahd, ibid., p. 332, 1. 11)]." Al-Dinawari copied this passage into his own dreambook. 
The meaning of the phrase isy 2333.3 (his body changes) was apparently hard for him to 
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So far, the only effort to demonstrate the influence of Artemidoros on 
Arabic dream interpretation through textual examples has been undertaken by 
Abdel Daim, in a book published a year before the discovery of the Arabic 
translation of Artemidoros. Abdel Daim was therefore limited to comparing 
al-Muntakhab with excerpts from Artemidoros's Greek text in French transla- 
tion. However, given the adaptations evident in Hunayn's translation, which 
altered some of the nuances as well as the contents of the Greek original, any 
investigation of Artemidoros's influence on Arabic dream interpretation based 
on the Greek text without recourse to its Arabic version could be misleading.” 
In addition to the first three books that survive in Istanbul University Ar. 
yazma 4726, the Arabic translation of the last two books can be retrieved, at 
least in part, from the extensive quotations of Artemidoros given in al-Dinawari 
and in al-Damiri’s fourteenth-century zoological encyclopedia, the Hayát 
al-hayawan (Life of Animals). This means that almost all Hunayn's translation 


comprehend, because in both manuscripts of al-Dinawari that I examined it appears as pos 
«5 9] (his color changes); cf. Esad Efendi 1833, fol. 167b and BN arabe 2745, fol. 205a. Al-Muntakhab 
(p. 161), which copied al-Dinawari, omitted the bothersome phrase and limited the explanation of 
the interpretation to the phrase La ple ilies gloat! Y [sic] (because the crucified is crucified 
naked). Al-Nabulusi (vol. 2, p. 40), who also copied al-Dinawari, included the interpretation but 
omitted its justification, though he did repeat the phrase added by Hunayn: (ado. «Liz yl "E 
paypal sla be as ila 455 ; (For the rich it is a bad sign, and indeed it indicates the 
corruption of their affairs). Ibn Shahin (no. 2276) also omitted the problematic explanation of the 
interpretation: GY jai) te Jats uate Cosas Ss el Le ez ohall I Lo, 
Gh ye olha oslial! (And it is said that crucifixion for the rich who are not high ranking 
dignitaries is a sign of poverty, because the crucified is crucified naked). For a more detailed 
analysis of the interpretations on crucifixion in the Greek and Arabic tradition, see also chapter 5. 


? A. Abdel Daim, L'oniromancie arabe d'après Ibn Sivin, pp. 150-61. The French translation 
used by Daim is H. Vidal, Artémidore: La clef des songes ou les cinq livres d' interprétation des 
songes, réves et visions (Paris, 1921). 

| For example, anyone familiar with the Greek text of Artemidoros's introduction to book i 
who would read A. Miquel's summary of the same introduction made from the Arabic translation 
(A. Miquel, “Réflexions sur le Livre des songes d'Artémidore d’Ephése—Hunayn b. Isháq, 
Studia Islamica 52 [1980], pp. 89-103) would immediately realize that the meaning of several 
Greek sentences has shifted in its Arabic translation. In his translation of book i, Hunayn scems to 
have rendered certain Greek terms on the theory of dream interpretation, not by choosing an 
Arabic word that would be as close to the Greek as possible, but by employing the Arabic 
terminology on dream interpretation that was already current in the 9th century. A case in point is 
the Greek enypnion, rendered with the Quranic adhgháth ahlam, which literally means “confused 
dreams” (see Strohmaier, “Die griechischen Götter,” p. 149). 

°? AI-Damiri also mentions other authors of dreambooks, including al-Dinawari and the Persian 
Jamasb, who is cited by al-Dinawari together with Artemidoros. It is therefore possible that 
al-Damiri lifted his quotations, not directly from Hunayn's Arabic translation, but indirectly from 
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survives. The examination of the relationship between the Arabic translation 
of Artemidoros and later Arabic dreambooks remains to be undertaken, but it 


lies outside the scope of the present study. 

The stylistic particularities of Hunayn's translation and the alterations that 
its passages underwent at the hands of subsequent Arabic authors explain why 
Artemidoros's interpretations that occur in the Oneirocriticon are phrased so 
differently from the ancient Greek text." This is the reason why the Greek 
Oneirocriticon (the Arabic sources of which did not include the Arabic transla- 
tion of Artemidoros but only Arabic dreambooks that were directly or indirectly 
informed by Artemidoros's wisdom) does not contain interpretations that per- 
fectly correspond to Hunayn's text, either. However, Hunayn's choice of words 
can sometimes elucidate the expressions found in similar interpretations in the 


Oneirocriticon. 


The Arrangement of Chapters 


The overwhelming majority of the surviving Greek dreambooks are arranged 
in alphabetical order. Only three, Artemidoros, the Oneirocriticon, and the 
dreambook of Manuel Paleologos,™ are not—each of these three has its own 
arrangement. In his introduction, Artemidoros described the sequence in which 
he would discuss the various dream symbols, because he intended to break 


iir 


al-Dinawari. Given the use of al-Damiri's quotations in Ullmann's debate with Fahd, it is of some 
importance to examine whether this is indeed the case. For al-Damiri's sources, see J. de Somogyi, 
“The Interpretation of Dreams in Ad-Damiri's Hayat al-hayawan,” JRAS (1940-41), pp. 2-3. 

* For a further example, see Lamoreaux, “Dream Interpretation in the Early Medieval Near 
East," p. 123: Ibn Sinà, who relied heavily on the Arabic translation of Artemidoros for the 
compilation of his own work on dream interpretation, omitted or rephrased several interpretations 
found in the Arabic version of the Greek text because in these instances Hunayn's Arabic made 
little sense. 


H Only the systems of Artemidoros and the Oneirocriticon will be discussed; the dreambook 
attributed to Manuel Paleologos does not, at least in its present form, seem to follow any clearly 
discernible arrangement. The published text (ed. Delate, Anecdota Atheniensia, vol. 1, pp. 511-24) 
is based solely on Paris. gr. 2419, which also contains the Oneirocriticon just before Manuel's 
dreambook. Drexl’s critical edition of the Oneirocriticon has a different sequence of chapters. It is 
conceivable that the chapters of Manuel's dreambook, which might have had a discernible 
arrangement at some earlier stage, were similarly rearranged. The fragments from Manuel 
Paleologos's dreambook added at the end of the text of the Oneirocriticon in Leidens. Voss. 49 are 
so few and so incongruously arranged (in a different way than in Paris. gr. 2419), that, even with 
the additional evidence from the Leidensis, one cannot arrive at a conclusion regarding the 
sequence of chapters originally intended by the author. 
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om the method of classification used by his predecessors (asterisks 


away fr a - 
unae in the original text): 


indicate lac 
'EEfc onoOncóue8a TOG Sel Kpivetv TOUG OVE ipoUc. Eker è taELw n mpaypateia 
TOLAUTHV. OV GONEP OL naharo ano Bedv ap5oue0a, Kav doeReiv uvi Soxa@uev, 
GAA npóg TO Gvarykatov TG GkoAovOtac &xoBAénovtec aptope6a npátov and 
to yevvaobat, éMElta 7 &vaxpéQecOat, efi nepi GULATOS kai tàv £v TÔ 
odor HEPOV MPOGYLVOLEVOV KAL amoyrvopévov kai ovS avonévov kat ueuoupé- 
vov kat GAROLOVHEV@Y EIG uopérv £xépav 7 Eig viny, elta nepi SidaoKadiac 
iExváv navtoSanav xat Épyav xat £n mbevpátov, eita Tepi ednBiac, nepi 
yunvociav [xat eiBoc], nepi àdyóvav, Tepi Padavetov kot ÀovtpoU Tavtodsanod, 
nepi TPOdTIG náong VPs TE xat Enpas, rept urópav xat OtEdava, nepi [adpost- 
oiov] ovvovoias, Tepi ünvov. Tadta pèv nepiéSei } mpam PiBAog ù SE Sevtépa 
** mepi EYPNYOPSEWS GONAGHATWV kócpou Tavtdg avdpEiov Kai yuvarKEion 
d£poc kot TOV nepi AEP, nept xuvnyeotac nepi GAteiag nepi MOD nepi yewpyiac, 
nepi 8ikng, apxiic Snpociaç xot Aettovpytac, otpaxeiac, Seay TYING kat repi 
Gcav, nepi Gavátov, kat e tt GAAO npoiàv ó Aóyoc Unopvioet. 


Next, we shall explain how to classify dreams. The treatment will be arranged in 
the following order. We shall not begin, as early writers did, with the gods, even if 
we strike some people as being irreverent but, observing the natural sequence of 
events, we shall begin first with birth, then ** education. Then we shall treat the 
body and the parts of the body—those which are added, subtracted, grown, 
diminished, and changed into a different shape or substance. After that, we shall 
talk about the teaching of trades of all types, pursuits, and occupations; then, 
about the life of the ephebe, bodily exercises [according to types], contests, the 
bath, washing of every kind, all food, liquid as well as solid, unguentis and 
garlands, sexual intercourse, and sleep. This material will be treated in the first 
book. The second book, however, ** about waking up, greeting people, all masculine 
and feminine clothing, climate and climatic phenomena, about hunting, fishing, 
sailing, farming, about legal proceedings, public office, and liturgies (i.e., public 
service performed at private expense), military service, the worship of the gods, 
and about the gods themselves, death, and anything else that will be suggested in 
the course of the exposition. 


The pattern which Artemidoros rejected was the traditional method of orga- 
nizing knowledge in an accessible form before the introduction of alphabetiza- 
tion. Thematic arrangement of knowledge in antiquity was followed by Aris- 
totle and Pliny, but the Greek-speaking world had already started breaking 
away from it in the second century A.D. By the tenth century, when the Oneir- 





3 i.l0; Pack 19, 5-24. The passage is quoted according to Artemidoros, Interpretation of 
Dreams, trans. White. Whatever Artemidoros's original intentions, the sequence of his five books 
lacks orderly classification because of the incremental manner in which the books were written: al 
the beginning Artemidoros intended to write two books, the organization of which is set forth in the 
introduction to book i. He then wrote a third one to cover the omissions of the first three. He later 
added books iv-v to include new material, and explain the interpretations already set forth in the 
first three books. 


" The earliest known alphabetically arranged Greek dictionary is that by Diogenianos of 
Heraklea, who lived during Hadrian's reign. For the early history of Greek lexicography, see 
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ocriticon was written, thematic arrangement of the type avoided by Artemidoros 
had generally been abandoned in favor of an alphabetical sequence of topics.” 
The Oneirocriticon, however, is organized thematically. 

Alphabetical organization was not as widely employed in the Arabic-speaking 
world. The nature of the Arabic language, in which the majority of the words 
can be broken down to a three-consonant root, made it difficult and impractical 
to employ a system of strict alphabetical order in compiling a dictionary, a 
difficulty reflected in the history of Arabic lexicography." Not surprisingly, 
dream-interpretation literature in Arabic was always organized by subject 
from its origins until the thirteenth century, when alphabetical classification 
of dream symbols was introduced by Ibn Ghannam (d. 1294). Even after Ibn 
Ghannàm, the standard format of an Arabic dreambook included a long intro- 
duction on the theory and principles of dream interpretation, followed by the 
interpretations of specific dream symbols arranged according to subject in a 
hierarchical manner, beginning with God, Heaven and its inhabitants, such as 
angels, prophets, and the companions and followers of the Prophet Muhammad, 
and continuing with earth and its inhabitants, i.e., man and the parts of the 
human body, human activities, and every-day objects, fauna and flora." 


Hunger, Byzantine logotechnia, vol. 2, pp. 407-30. In Western Europe, thematic lexicography was 
widely employed by medieval Scholasticism; see T. McArthur, "Thematic Lexicography," in The 
History of Lexicography, ed. R. P. K. Hartmann (Amsterdam-Philadelphia, 1986), pp. 157-66. 


?' The tradition of thematic arrangement persisted in medical writings. For example, the 
medical compilation by Theophanes Nonnos, which dates from the reign of Constantine VII, 
around the same time as the Ozeirocriticon, the material is arranged according to subject, 
following the parts of the human body in order from head to toe. However, this arrangement 
applies strictly to the human body, and not the universe, as is the case in the Oneirocriticon. 
Nonnos's text was published twice: Nonni, medici clarissimi, De omnium particularium morborum 
curatione liber, uunc primum in lucem editus, et summa diligentia conversus per H. Martium 
(Strasbourg, 1568); reprinted with additional commentary in Theophanis Nonni Epitome de 
curatione morborum Graece ac Latiue, Ope codicum manuscriptorum recensuit notasque adjecit 
J. St. Bernard, 2 vols. (Gotha and Amsterdam, 1794-95). 


S See J. Haywood, Arabic Lexicography (Leiden, 1965). 


? Variations within this general frame were possible. The most usual one is to treat the sky and 
heavenly bodies immediately after the godhead and before the angels and holy figures, as is done 
by Ibn Shahin. Al-Dinawari discusses the godhead and the heavenly inhabitants at the beginning, 
but, as he organizes his treatise around the full circle of a human life, the hereafter is discussed at 
the very end, right after death. It is impossible to know whether the Arabic-speaking world 
invented the hierarchical system of classification independently, as a matter of common sense, or 
became acquainted with it through the Arabic translations from the Greek, or even earlier, through 
contact with the Syriac- and Coptic-speaking heirs to the Graeco-Roman intellectual tradition. For 
the survival of this system of arrangement in medieval Coptic lexicography, see A. Sidarus, 
"Onomastica Aegyptiaca: La tradition des lexiques thématiques en Égypte à travers les âges et les 
langues," Histoire, epistémologie, langage 12:1 (Paris, 1990), pp. 7-19 and idem, "Les lexiques 
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The arrangement of the Oneirocriticon, which is different than that of 
Artemidoros and defies its contemporary Byzantine practice, betrays its kinship 
with Arabic dreambooks.” A detailed comparison of the organization of the 
material in the Oneirocriticon and the Arabic dreambooks can shed light on 
the changes made by the Greek author in order to adapt Muslim concepts for 
Christian readers. It can also explain the position of certain chapters in the 
Oneirocriticon which may at first glance seem arbitrary. 

Chapters 5-14 of the Oneirocriticon discuss religious notions. With the 
exception of chapters 6-7 and 13-14, they purport to be based on "Indian," 
that is, Christian, sources, and indeed appear to present a Christian point of 
view. They are followed by three chapters “On Judges and Measures" according 
to the Indians, Persians, and Egyptians respectively (chapters 15-17), and by a 
number of chapters on hair and various parts and functions of the human 
body (chapter 18 and further). Chapters 11, 12, 17 and 18 in Drex!'s text are 
somewhat mislabeled, since they discuss more than their titles indicate. The 
contents of chapters 5-18 are as follows: 

5 On the resurrection of the dead according to the Indians 

6. On the resurrection of the dead according to the Persians 

7. On the resurrection of the dead according to the Egyptians 

8. On Paradise according to the Indians 

9. On Hell according to the Indians 

I0. On the angels according to the Indians 

11. On the prophets, apostles and teachers according to the Indians: Jesus 
Christ; being ordained patriarch, priest or deacon; reading from the Holy 
Writ to the people; monastic tonsure. 

12. On various faiths according to the Indians: performing the duties of a 
(Christian) priest; reading books to the people; ringing the sounding-board; 
building a church 

13. On faith according to the Persians 

14. On faith according to the Egyptians: interacting with the pharaoh 


onomasiologiques gréco-copto-arabes du Moyen A ge et leurs origines anciennes," Lingua Restituta 
Orientalis: Festgabe für Julius Assfalg (Wiesbaden, 1990), pp. 348-59. 

© The discomfort of later Greek scribes of the Oneirocriticon with this unusual arrangement is 
evident in their efforts to reorganize the sequence of chapters. Thus, in two Greek manuscripts, 
Paris. gr. 2419 and Bononiensis (Bibl. Univ.) 3632, the chapters on heavenly bodies and heavenly 
phenomena such as the clouds, winds, and raín and their consequences, are made to precede the 
chapters on godhead and religious notions, evidently following à mindset similar to that of later 
organizers of Aristotle's works who made the Physics precede the Metaphysics. In addition, the 
scribe of Zagora 89 attempted to organize the dream symbols alphabetically, without being able to 
break away totally from their previous thematic arrangement. 
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15. On judges and measures according to the Indians 

16. On judges and judgments according to the Persians 

17. On judges and judgments according to the Egyptians: having a fever; 
being sick in the belly; the dreamer's hands becoming longer; the dreamer's 
hair becoming partly white; the dreamer's legs becoming longer and Stronger 

18. On hair according to the Indians: dreaming of an unknown man; dreaming 
of a youth; dreaming of an old man; becoming gray-haired; becoming white- 
haired; obtaining longer hair; shaving or cutting the hair 

The order in which these Christian dream symbols are presented in the 
Oneirocriticon closely follows the order of Muslim dream symbols in Arabic 
works. Arabic dreambooks start with a chapter on dreaming of God. The 
discussion of such a dream unavoidably touches on theological matters, such 
as God's lack of visual attributes, which is part and parcel of the general 
iconoclastic attitude prevalent in Islam." The Oneirocriticon lacks a chapter 
on dreaming of God, either because the contents of such a chapter proved too 
difficult for the Greek author to adapt, or because he found it unacceptable to 
discuss the God of the Christians in the same terms as the God of the Muslims. 
He therefore started his interpretations with the next chapter of his Arabic 
model, the resurrection of the dead. The Oneirocriticon then treats Paradise, 
ell, and the angels, as it is done in the Arabic dreambooks. 
Chapter 11, "On the Prophets, Apostles and Teachers" (whose nomenclature 
ind sequence is lifted from St. Paul?) corresponds to a chapter on the prophets 
and other holy figures, such as the companions of the Prophet Muhammad 
and the next generation of Muslims that is found in Arabic dreambooks. The 
Oneirocriticon discusses dreaming of Jesus Christ in the chapter on the prophets 
because this is where dreaming of him is interpreted in Arabic dreambooks, 
Since Islam considers him a prophet.” The interpretations of being ordained 











* For the theological approach in the chapter on dreaming of God from al-Muntakhab (which 
as in fact copied from al-Khargüshi's al-bishdra wa-al-nidhara), see I. Zilio Grandi, “Il problema 
della visione di dio secondo il manuale di onirocritica Muntakhab al-kalàm fi tafsir al-ahlàm," pp. 
69-81 (with an appendix quoting the entire chapter from al-Muntakhab in Italian translation). 

i ue lepi npoóntàv, ànoot0Aov kai ói6ackdAQov. Cor. I, 12:28-31; Eph. 4:11-12; see also 
Brackertz, Traumbuch des Achmet, p. 236, n. 51. 


9 The interpretation of Jesus in the Oneirocriticon seems to be based, not on the Islamic 
interpretation of *Isa, but on the Arabic interpretation of godhead and/or of the Prophet Muhammad. 
Given the impossibility of knowing what exactly was written in the Greek author's Arabic models, 
the reason for his reluctance to adapt the Muslim interpretations of God but his inclusion of 
interpretations of Christ, another member of the Christian trinity, can only be speculated upon. It 
is possible that the Arabic interpretations of godhead were supported by Quranic passages for 
which the Greek author could not find biblical equivalents. It is also possible that his reticence was 
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Or performing the duties of a priest and reading aloud to the people, which are 
set forth in chapters 11 and 12, correspond to the Muslim interpretations of 
leading the people in prayer, delivering the Friday sermon (khutba) and reading 
aloud from the Qur'an (qira'a). Ringing the sounding board and building a 
church are equivalent to performing the call to prayer (adhdn) and building a 
mosque. 

Chapters 13 and 14, which discuss faith and the performance of religious 
duties according to the Persians and the Egyptians, are appropriately placed in 
this section of the work; dreaming of the pharaoh, however, which is also 
discussed in chapter 14, as well as dreaming of judges, measures, and judgments, 
which are covered in chapters 15-17, appear to be somewhat irrelevant. Their 
discussion does not seem to provide a smooth transition to chapter 18 and 
those following, which contain interpretations of the human body. 

As we have seen earlier, the interpretations of the pharaoh given in chapter 
14 are identical with the Arabic interpretations of the caliph, which are usually 
discussed in an equivalent position in Arabic dreambooks.™ Caliphs in Arabic 
dreambooks are often interpreted in the first, religious chapters, because their 
title literally means that they are the successors of the Prophet as leaders of 
the Muslim community.* As for chapters 15-17, which interpret judges, dream- 
ing of a judge (gadi) can also be inserted among the religious chapters of an 
Arabic dreambook, because a judge ought to be a superior religious scholar, 
as his appointment is based on his profound knowledge of the Islamic law. 
Arabic dreambooks then turn to humans and the parts of the human body, as 
is done in the Oneirocriticon. 

Reconstructing the sequence of contents in the Arabic text that the author 
of the Oneirocriticon was using yields the following:” 


triggered by specific arguments in the Christian-Muslim religious polemics of the day. For a 
summary of the Byzantine arguments against the Islamic view of God and references to the works 
of the two polemicists (Niketas of Byzantium and Theodore Aba Qurra) who wrote earlier than the 
author of the Oneirocriticon on the subject, see A. T. Khoury, Polémique byzantine contre l'Islam 
(VII-XIII s.) (Leiden, 1972), pp. 315-52. 

“ Cf. Ibn Shahin, no. 369. 

$ Other placements of the chapter on caliphs are also possible, such as among the chapters 
covering human activities. The Oneirocriticon places the chapter on the priest in an analogous 
position. 

* Cf. Ibn Qutayba’s table of contents in Kister, “Interpretation of Dreams,” pp. 102-3. 

x Lamoreaux, “Dream Interpretation in the Early Medieval Near East,” pp. 317-18, compares 
the table of contents from the Oneirocriticon with those from Ibn Qutayba and al-Qayrawáni (cf. 
his tables 8 and 9). Useful as they are, these tables contain a few minor inaccuracies. For 
example, the Oneirocriticon is said to be missing the interpretations of reading the Qur'àn, calling 
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1. God 

2. Resurrection 

3. Paradise 

4. Hell 

5. Angels 

6. Prophets, companions of Muhammad, next generation of Muslims 

7. Sermon 

8. Reading the Qur'àn 

9. Changing religion 

10. Idol worshiping 

11. Becoming an imam—leading the people in prayer 

12. Reading the Qur’an 

13. Performing the call to prayer 

14. Mosques 

15. Idol worshiping 

16. Caliphs (possibly also imams, sultans) 

17. Judges 

On this list at least two chapters, 8 on reading the Qur’an and 10 on idol 
worship, are repeated as chapters 12 and 15. The recurrence under a different 
guise in Greek of the same subject indicates that, in all likelihood, the author 
of the Oneirocriticon used at least two different Arabic dreambooks that had a 
similar, though not identical, sequence of chapters. The table of contents of 
the Oneirocriticon as it is recorded in Drexl’s critical edition yields further 
repetitions: horses are discussed in chapters 152-54 and also 230-31; trees and 
plants in 151 and 198-213; clothes in 156-57 and 215-29; houses and buildings 
in 142-48 and 254. The overall organization of an Arabic dreambook is still 
discernible in the Oneirocriticon, but the contents of Arabic dreambooks are 
better organized; for example, they do not repeat the same cluster of dream 
symbols in two totally different parts of the work.® It is rather unlikely that 


to prayer, and building a mosque. These in fact appear in a Christianized version in chapters 11 
and 12 of the Oneirocriticon. Interpretations on hills and mountains are also listed by Lamoreaux 
as missing, but they are in fact contained in chapters 142 and 143, “On Owning Land and 
Houses" (Drexl 93, 20-99, 5). In addition, a chapter on the interpretative principles is marked as 
missing in comparison with al-Qayrawani, but interpretative principles are contained in the 
Oneirocriticon in chapters 2 and 301 (Drexl 240, 6—241, 26), the final chapter of the Oneirocriticon, 
in exactly the same position as the equivalent chapter in al-Qayrawani. 
65 Y a 

Of the Arabic dreambooks under examination, only the earliest four are thematic. Al-Nabulusi’s 
compilation is alphabetical, but his difficulty in abiding by a strict alphabetical order and of 
breaking away from the long tradition of thematic arrangement is evident: though he brings 


together in one chapter all the dream symbols that begin with the same letter, the internal structure 
of each chapter is not alphabetical but thematic. 
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the author of the Oneirocriticon consulted a single Arabic source that was full 
of repetitions. It is more probable that the somewhat confused structure of the 
Oneirocriticon was the result of the Greek author's consulting at least two 
Arabic dreambooks at the same time. Possibly, the hierarchical organization 
of the Arabic dreambooks was clearer to him at the beginning, where he 
managed to follow it closely. Later, however, he either lost sight of the system's 
intricacies, or he did not care to observe them. He therefore combined the 
structure of the two sources he was using without establishing a consistent 
organization for his final product.” 

Though the sequence of chapters in the Oneirocriticon is generally unrelated 
to that in Artemidoros, a distant echo of Artemidoros’s way of thinking might 
have survived in one instance: the Onetrocriticon discusses courtship, women, 
and marriage (chapter 124) right after the interpretation of killing and death 
(chapters 120-23). Artemidoros also discusses marriage (ii.65) after a series 
of chapters pertaining to death (ii.60-64) and comments on the transition in 
these words: éner Kai o ydpog čoike Oaváto Kal wò Oavátov onpai- 
vetar, EVTADOA KAAGS EXELV hynodunv ExtuvynoOjvar avro (Since mar- 
riage is similar to death and is represented by death, I thought it would be 
appropriate to treat the subject now)." One wonders whether this coincidence 
is the result of several authors’s faithfulness to the tradition of a genre or a 
trick played by the human subconscious.” 


Principles of Dream Interpretation 


Both Artemidoros and the Arabic dreambooks begin with an introduction 
expounding on the principles of dream interpretation. Of the Oneirocriticon’s 
four introductions, only the one ascribed to Syrbacham, the dream interpreter 
to the “king of the Indians," contains information pertinent to the theory of 
dream interpretation that is comparable to the contents of the introductions in 


? Further evidence that the Oneirocriticon is a compilation of more than one Arabic dreambook 
is the obvious inconsistency of chapters 96 (Drexl 57, 11 If.) and 139 (Drexl 92, 1 ff.) with the 
principles expounded in the theoretical conclusion of the work in chapter 301 (Drex! 241, 1-14). 
According to chapter 96, a dream dreamt at the sixth hour of the night was fulfilled six months 
later, while according to chapter 301 it should have been fulfilled five years Jater. The dream 
narratad in chapter 139, which was dreamt in the ninth hour, was fulfilled three months later, 
while according to chapter 301 it should have been fulfilled a year later. 
? Pack 188, 20-22. 


? > « 
! The relationship between love and death (eros and thanatos) has been amply explored by the 
literature of romanticism and modern literary criticism. 
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Artemidoros and the Arabic dreambooks. It briefly discusses the provenence 
of dreams and stresses that the interpretation of a particular dream depends on 
the wealth, social position and sex of the dreamer,” as well as on the season of 
the year during which it was dreamt. Syrbacham's introduction differs from 
that of Artemidoros in that it presents a Christian justification for dream 
interpretation. Compared to the extensive theoretical introductions in Artemi- 


doros and the Arabic dreambooks, Syrbacham's introduction is also very mea- 


ger.” 


Supplementary principles on the theory of dream interpretation are presented 
in the very last chapter of the Oneirocriticon, ex tov Tepoav kat Avyuntiov 
nepi SidoKEeWEWS Kai KPioeWs óveipov ónoQavoc (From the Persians and 
Egyptians Unanimously, on the Examination and Interpretation of Dreams), 
Placing an additional chapter on the theory of dream interpretation at the very 
end of the dreambook defies the arrangement of Artemidoros. It is also unusual, 
though not unknown, in Arabic works." The similarities between Artemidoros 


7? Cf. Artemidoros i.9 (Pack 18, 16-20); iv, 2 (esp. Pack 245, 6-23). For a summary of the 
principles of ancient dream interpretation, see A. Bouché-Leclercq, Histoire de la divination dans 
l'antiquité, vol. | (Paris, 1879; rpt. Brussels, 1963), pp. 291-329. 


™ Syrbacham's introduction occupies | printed page; Artemidoros's introduction to book i 
occupies 19 pages; Ibn Qutayba's introduction is about a third of the total volume of his work; 
al-Dinawari's includes 15 lengthy sections ( magdlar); the introduction to a/-Muntakhab is 26 
printed pages long; the introduction to the brief Ta‘bir al-rirya by pseudo-Ibn Sirin takes up 
several pages; Ibn Sháhin and al-Nàbulusi have introductions of 5 and 6 printed pages respectively. 
The introduction to a/-Muntakhiab is presented in detail by Y. Gouda, Dreams and Their Meanings 
in the Old Arab Tradition (New York, 1991), pp. 1-26. It is followed by the interpretation of 
numerous dream symbols arranged alphabetically and based primarily, but not exclusively, on 
al-Muntakhab. Unfortunately, Gouda's publication adds little to the serious study of Arabic dream 
interpretation; see the review of Gouda’s book by W. M. Brinner in /nternational Journal of 
Middle East Studies 28:2 (1996), pp. 302-4. A combination of the introduction to al-Muntakhab 
and to the dreambook of al-Nàbulusi is given in Muhammad M. al-Akili, /bn Seerin's [sic] 
Dictionary of Dreams according to Islamic Inner Traditions (Philadelphia, 1992), pp. xv-xxxi. In 
spite of the title, al-Akili's interpretations are based mainly on the dreambook of al-Nàbulusi. For 
à French translation of the introduction to the Ta'bir al-ri’ya, see Ibn Sirin, /nterprétation des 
réves, trans. Penot, pp. 1-9; Italian translation in Ibn Sirin, Libro del sogno, trans. Zilio Grandi, 
pp. 4-9. 

74 r : x 

I know of only one Arabic dreambook that expounds the theory of dream interpretation in 
both its initial and its concluding chapter, and that is the dreambook of al-Nabulusi, whose 
epilogue (vol. 2, pp. 349-62) not only enumerates the sources of the work, but also identifies the 
most propitious hours for interpreting a dream, exhorts dreamers to narrate their dreams with 
accuracy, names the sources of dream interpretation, gives some further advice to dream interpreters, 
and cites a catalogue of dream interpreters (fabagat al-mu‘abbirin), evidently copied from the 15th 
introductory maqála of al- Dinawari. To this one could perhaps add al-Qayrawani’s al-Mumatti* 
that discusses the theoretical aspects of dream interpretation both in its first part (which constitutes 
about half of the total work) and in chapter 29 of the 30 that make up its second part, primarily 
dealing with specific dream symbols and their interpretation. See Lamoreaux, “Dream Interpretation 
in the Early Medieval Near East,” pp. 86-96 and p. 318 (Table.9). The final chapter of Drexl’s 
edition of the Oueirocriticon appears as an introductory chapter in three Greek manuscripts: 
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and the Oneirocriticon have been obvious to the readers of the two works 
since the Middle Ages. In the eleventh century, the scribe L' of Laurent. Plut. 
87, 8, the oldest surviving manuscript of Artemidoros, copied on its margins 
two passages from the Oneirocriticon (Drex] 240, 21-241, 17 and 240, 9-12) 
in order to comment on relevant paragraphs from Artemidoros's introduction 
(Pack 16, 10 and 18, 17)." But should this be taken as an indication that the 
author of the Oneirocriticon used the Greek text of Artemidoros as one of his 


sources? 
The Oneirocriticon and Artemidoros agree that the interpretation of a dream 


can vary depending on the identity of the dreamer and the time that it was 
dreamt. According to Artemidoros (i.9, Pack 18, 16-20): 


Avouterés 6. av ein, où póvov õè AvOLTEAES GAAG Kal dvayKalov tà iSdvtt TOV 
OVELPOV kat TO VIOKPLVOHEVO, &niotac0at TOV OVELPOKPITI Tic TE otv ò 160v 
TOV OVELPOV Kot ÖT MPAGGEL kat ONWG YEYOVE Kal O Tt EXEL xfj Kat Sra 
EYEL GWPLATOG xoi NOTLVOG NALKLAG YEYOVE. 


It is profitable—indeed, not only profitable but necessary—for the dreamer as 
well as for the person who is interpreting that the dream interpreter know the 
dreamer's identity, occupation, birth, financial status, state of health, and age. 


In addition, Artemidoros (i.7, Pack 16, 10—17, 2) admonishes dream interpreters 
as follows: 


"En não toig MPOSNAOV AITLAV EKHEVYOVOL MPOGEXELV xpri, EGV TE VUKTOG Édv 
te Tlépac Opaby, undév 61adépeiv votiovtas eic npóyvootv THY VUKTA THC 
fiiépag pndé tijv õeiànv &onépav tio SetAyg npotac, &àv ovppetpws ttc EXWV 
[tic] popis KaGEVSr Enel ai ye Guetpot TPOhal OVSE npóc avri TH Ew NApexovotv 
iBEtv TO CANOES. 


Next, one must pay attention to all those dreams in which one can perceive no 
obvious motivating factor, holding that there is no difference.with regard to prediction 
between night and day, or between late evening and early evening, if a man falls 
asleep after having consumed a moderate amount of food. For immoderate eating 
prevents one from seeing the truth even at dawn.”° 








Leidens. Voss. 49, Paris. gr. 2419, and Bononiensis (Bibl. Univ.) 3632. Most of the general 
principles of dream interpretation from the final chapter of Drexl's critical edition can be found in 
the introductory chapter of the abridgment of the Oneirocriticon from Paris. Suppl. gr. 690. 


” Pack, Artemidori Daldiani Onirocriticon Libri V, pp. vi-vii. The similarities between the two 
works have also been noted on one copy of the Oneirocriticon, Zagora 89 (fol. 3b), where we 
read: TÒ napòv óveipokpttikóv HE Md TO 100 ' ApteptSdpov ateAdv [sic for dteA&c] £otiv. 
Ò yap’ Aptejrióopoc Kai tadta xeptéyet mpooet Kai tà tod 'Aotpapwoyxov (The present 
dreambook is, compared to Artemidoros, incomplete. For Artemidoros contains not only this, but 
also what Astrampsychos has). 

" For a number of references to ancient literature confirming that in antiquity the dreams 


dreamt closest to dawn were considered to be the most truthful, see Artemidoros, /nterpretation of 
Dreams, trans. White, p. 69, nn. 20 and 21. Cf. also the views on the subject that al- Dinawari 
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Both principles are expounded in Syrbacham's introduction (Drexl 2, 10-167. 
as well as in the epilogue of the Oneirocriticon (Drexl 240, 8-241, 14). In the 
Oneirocriticon, however, and especially in its concluding chapter, they are 
expanded with details regarding the correlation between the time that a dream 
was dreamt and its fulfillment that are absent from Artemidoros: 


Tà oveipata, Kaba dn npogiprtat, giç Sudgopa Kpivovtat npócona d1addpwc, 
£6 &vi yap oveipatt GAAN xpiotg émi PactkEws Kal GAAN Eni Aao0, (An 
YEWPYOD koi GAAN GTPATLUTOD, &1épa TOD HEYLOTAVOD Kal £xépa TOD MEVT|TOS, 
GhAN kpicig év avépdot Kat GAA £v yovattiv, GAAn Ev OÉpet xoi étépa £v 
YEOVIL, EtEpa Ev TH avenoet tro NuEpac Kal exépa Ev TH HELÓOEL GrAn èv 
avtosi tfi; GEA NG Kal GAAN £v perdoe. xot GAAa TOV Ovelpatwy taxy£oc 
Kai GAAG Ppadséws Kpivovtat. kat tadta, Kabas Tin xpogiropev, rpoekpi&m èv 
ExdOTW npocono, 11t0t BaciAéog kai TEVNTOG, peyiotávov kat KOLVOD Aaod, 
yuvaikóc Kai dvópóc, yecopyot Kai otpatiótov. KAL OUKETL ypEla nepi tod 
av100 StaAcapBaverv’ £P. Exdoty yàp kpicet TPONPUNVEVvON Exaoctov. 

Kai evtedOev &pumvevtéov nepi, O£pouc Kal XELM@VOG YEWOV yàp Kal 
O£poc Ev toig SEvSporg kat gutoic Stakpivovtal. £àv yap öy ttc rept SEvdpwv 
TL, El otv àp) Ths BAGotNS £v Eapt, ù ExPacics TAS KPicewe eis KaAOv &£ottv, 
£i è Ev HOLvoRpP Kai Ev PUAAOPpOta, eic £vavttov | ExBPaoic, Kal Ev avéjoer 
TOV TLEPOV NAELOV GANBEVEL THV OvEipwv T] kpioic, £v ÔÈ TH HELWOEL tv 
nugpav EAattwv ý ExPacic. OWOiws KAL £r ogATvng kat EV TH t&yet Kat Ev TH 
Bpaóotnu obt06 StaKpivetat. 

Koi «€i ug» époxtà oe nepi óvei pou, Avtepwta thv pav, Ev T] touto teO£arat. 
and npotng yàp dpac tf; vuktóc EWS THITNS Kpivetat £oG ELKOGTOD Étouc N 
ÉxBacig and 8& tpi tnc Mpac Ews £kting rn ExPaotc uéxpt Sexanévte Tj 6£xao 
£tÓv Å Okt»: ANd SE ExtNs £oc Evatns rj £x«Baoic pi£xpt névte T] teocóápov rj 
Tpiàv £1Àv: and SE Evatns uéypt npo Ews &£viavto) Tj EE Tj tpiðv pumvov Ti 
umvóg Ñ óéxa nuepõv h ExBaoic tno 6& avync ao0npepov rj «uexà» 600 7 tpeig 
"uépac Kal OVTWS T ÉkBactg. MEPL SE TOV HPV tfjg niiépag ov8£v ópiGonev 
EXPL yap €Bdouin¢ tfj TIHEpas TO MAEOV rj ExPaotc tod Ovetpatos, £v N Gv apa 
tic etóev GUTO. ti] u£pag yàp Ta oveipata, Goa HVYNUOVEVEL TIG GoQaAOc, ELG 
&xpaciv xeAeiav eioiv Ñ eic dvaydipoAov’ jtGA vota. 6€ tà and &£vátnc Hpac 
HEXPL xpo àAn8&otepa kat tayvtepa. 


l Dreams, as was already mentioned, are interpreted differently for different 
individuals. Because the same dream has one interpretation for a king and another 





attributes to the Christians (Appendix 3). 





is Drexl 2, 10-16: uf) AoyCEoOw 8€ ttc, Sti pia tig ot kpiotg kat Avatc dveipatos Evdc 
tay diagopov mpoownav. Ott tà töv Paoidéwv oveipata oikeiav Exovat Kpiow kai 
Avo, Kai tov Gpxóvtav Koi rAovoiov Ójotoc olkEiav, Kal TOV Gndpwv te Kal NTOXÖV 
dvaAóyoG olKeiav’ Opotas è GAN Kpicic Óveipov yuvatKdv Kat GAAN avépav- Kai GAAN 
Kptoig £v Béper Kal GAAN £v xeuivoc dpa (And let no one reckon that the interpretation and 
: solution to à dream is the same for different individuals. For the dreams of kings have their own 
interpretation and solution, and those of the nobles and the wealthy likewise their own, and those 
of the destitute and the poor their own accordingly. Similarly, the interpretation of women's 


dreams is different from that of men's dreams. The interpretation is also different during the 
summer and during the winter season.) 
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for the people, one for a farmer and another for a soldier, one for a magnate and 
another for a poor man, and the interpretation is different for men and women 
different during the summer and during the winter, different at the beginning and 
at the end of the day, different when the moon is waxing and when it is waning. 
Some dreams are fulfilled sooner and others later. These things, as was already 
mentioned, have been previously interpreted for each individual, that is for a king 
and a pauper, a magnate and a commoner, a woman and a man, a farmer and a 
soldier. There is no more need to discuss the same thing, because each case has 
been treated «in the chapter of> each interpretation . 

Therefore, we should now explain about summer and winter. For these seasons 
are separated according to the «condition of» the trees and the plants. If someone 
dreams something about trees, if it is the beginning of growth during spring, the 
outcome of the interpretation will be good; but if it is autumn and during the 
falling of the leaves, the outcome will be the opposite. And when the day is at its 
beginning the interpretation of dreams is more truthful, but when the day is ending 
their outcome is less so. The interpretations are likewise for the waxing and 
waning of the moon and the swiftness or slowness «of their fulfillment». 

And if someone asks you about a dream, question him about the time that he 
had it. For, from the first hour of the night until the third, the fulfillment of the 
dream will occur in up to twenty years. From the third hour until the sixth the 
fulfillment «will take place» in up to fifteen or ten or eight years. From the sixth 
until the ninth hour, the dream will be fulfilled in up to five or four or three years. 
From the ninth hour until the morning in up to one year or six or three months or 
one month or ten days. «The dreams» of dawn «will be fulfilled» within the same 
day, or after two or three days. For the hours of the day we do not make such fine 
distinctions. The outcome of a dream is more truthful and swift, regardless of the 
time of day that it was dreamt, until the seventh hour. For the dreams of the day, 
those that one can remember correctly, are fulfilled completely or unambiguously. 
Especially the ones dreamt from the ninth hour until the morning are even more 
truthful and swift «in their outcome». 


The idea that a dream should be interpreted according to the dreamer's station 
in life is expounded in all five of the Arabic dreambooks. It was stressed by 
Ibn Qutayba (Yahuda ar. 196, 2b inf.): 


eue s Lea (uà wl! JE gs] HGS Ul pel Ge ais G5)ll 9 
aUa 5Yl5 Ls Y! sk y agalal sls aie pot s lol s aa lal sy 


Dreams change from their basic forms due to the difference in the station of the 
dreamers regarding their social class, profession, rank, religion, concerns and 
desires, as well as according to the time and season «that a dream is dreamt>. 


" Repeated in Ibn Qutayba's introduction (Yahuda ar. 196, fol. 7b inf): e Ly jl 5 tty 
JAM ule Rss y tals! Saa agilouly as j laid y agileliny wlll ols Xs Ls Gal 
Lli (Dreams change from their basic meaning owing to differences in the social class of the 
dreamers, as well as their profession, their rank and their religion. <The same dream» signifies 
mercy for one and punishment for another). The point is further elaborated by citing a number of 
actual dreams that had been interpreted in the past according to this premise (ibid., fol. 8a). The 
passage is repeated verbatim in al-Nabulusi, vol. 2, p. 352. 
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The same point is elaborated in detail in al-Dinawari’s introduction (12th 
maqála):" 

ght GLa ell za LGH a 5n els 5! Jae ella G5 Ge olin lily 

eae ll Ge sax 555 Ue 35S uud ols, 

If you are asked about the dream of a just or a great king, do not interpret it 


according to your point of view, because the interpretation of his dreams is unlike 
that of the dreams <dreamt> by the rest of his subjects .... 


Al-Dinawari explains that, since kings rule the people, the interpretation of 
their dreams influences the way they govern. Therefore, the dreams of sover- 
eigns are the most truthful ones, as was proven by the two dreams dreamt by 
the pharaoh and interpreted by Joseph.” The dreams of other people should 


also be interpreted according to their station in life ( ; i Ja, JS Lig); 
aiai ja (ele ) but if they do not appear to be appropriate for them, their 


fulfillment applies to somebody else close to the dreamer: 


x be 43Y «SIU gonad WS 5S sls al GJ 5S3 at DSa (el BE sull, 
rala Sale Load Las 45] Cs Soa ea sss ee sl SG 
pit Lila delve yl 4a ys isle Lal, 55, US5 oY Jakl G5 dyas 

paie s oslis] jas (ley ass jai le 


If a slave has a dream that does not befit his station, this dream will be fulfilled 
for his master, because the master owns him. And if a woman dreams of something 
that does not befit her station, then the dream is for her husband, for she was 
created from his rib. And the interpretation of a child's dream is for his parents. 
And whatever dream is dreamt by someone who knows a trade or a craft should 
be interpreted according to the station of the dreamer and according to his forefathers 
and their craft. 


The fulfillment of a dream for a person other than the dreamer is a concept 
known to Artemidoros (i.2, Pack 7, 17-8, 5) and also applied in the interpreta- 
tions of separate dream symbols contained in the Oneirocriticon, though it 
does not appear in its two chapters that expound the theory of dream interpre- 


? BN arabe 2745, fol. 41b; Esad Efendi 1833, fol. 29b. 


* For the special significance of royal dreams as assessed by al-Dinawari, see Fahd, "Les 
songes et leur interprétation selon l'Islam," p. 144 and J. Lecerf, “The Dream in Popular 
Culture: Arab and Islamic," in The Dream and Human Societies, ed. G. E. von Grunebaum and 
R. Caillois (Berkeley and Los Angeles, 1966), p. 366. 

*! BN arabe 2745, fol. 41b; Esad Efendi 1833, fol. 30a. 


"BN arabe 2745, fol. 42a, Esad Efendi 1833, fol. 30a. 
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tation.” Al-Muntakhab sets forth a more condensed version of the same princi- 
ple," closely following the wording of al-Dinawari: 

Lj eee osa! Djy pds 308 G5 I oU sal oes yas gl Cea, 

«alia ced csl o IS! aad Es Le Las Jigs! G46 ss Lg JI ola ae ll 

J 9S H Le aly DELL GLAS y Ls Y IU 4g 3 xal dg l La 

aged abt! G5 Jo sb «xL Gs oils YY Gast 545 Lal 


One of <the duties of a dream interpreter> is to make a distinction between the 
different dreamers. For the dream of the sovereign should not be interpreted in 
accordance with the dreams of the subjects, since dreams are different from each 
other according to the difference in the station of the dreamers. If a slave sees in 
his sleep something that does not befit his station, then the dream is for his master, 
for he is the one who owns «the slave». Likewise, if a woman dreams of something 
that does not befit her station, then the dream is for her husband, for she was 
created from his rib. And the interpretation of a child's dream is for his parents. 


Al-Muntakhab adds that, before giving an interpretation, Ibn Sirin used to 
spend the better part of the day interrogating the dreamer "about his station, 
himself, his profession, his kinsfolk and his way of life." Ibn Shahin likewise 


claims that dreams should be interpreted according to the identity of the dream- 


86 
er: 


Uso aus Shy (oue! ale à Dass Là Je (pall 23S ol € ien y 
43453 Lage ou E ga Y 5 Caulis Lag à Gal Log tls cuan sal US 


The dream interpreter must be knowledgeable in the fundamental principles of the 
science of dream interpretation and differentiate the vision of each person accore, 


8 Drex] 5, 15-17: av 8& 10010 Geopro narðiov, giç npóconov 1àv Ldiwv yovéwv TOVTO 
&ópaxev (If a child dreams this, the child dreamt it on account of his parents); Drexl 78, 15 ff: 
xai 6 àv ïy natSiov aviAiKkov, eig npóconov 1j 6iikptotg THs jmtépog (Whatever an 
underage child dreams, the interpretation pertains to the child's mother); Drex! 80, 21-23: óca 
iðn nadia ávika, 1090 piév &poevog eic npóoonov tiic umipóc SiaKpivetat, TOD bE 0nAgoG 
Eig npóoorov tov xo1póc (Whatever underage children see, a boy's dream is interpreted as 
pertaining to his mother and a girl's dream to her father). Cf. also al-Nabulusi, vol. ], p. 6 sup.: 
gl QUUM s alal s apaid gas Curiis ol ja sig Caci] | LAE cys ad Lal ol eel; 
AS gles 4435 55 51 Gal, gh diaa abs gl iaces 5l yard gl all s 9! diaii (Know that 
à person may dream on behalf of himself, but also on behalf of other people from among his 
family, relatives, siblings, parent, or on behalf of somebody else who either resembles him, or is 
his namesake, or has the same trade, or comes from the same region, or on behalf of his wife or 
his slave). 
“ A-Muntakhab, p. 25 med. 


PUE Ea ds $3 (ye elua 5 duds 5 Ube Gye”; al-Muntakhab, p. 15 inf. 


* Ibn Shahin, Introduction, fas! 4, p. 11. 
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to the dreamer's station and what is appropriate for him and what befits him, and 
should not put people on the same footing regarding what they dream. 


Arabic dreambooks discuss the correlation between the time that a dream was 
dreamt and its fulfillment in much more detail than Artemidoros. They agree 
with the ancient Greek dreambook that the closer to dawn a dream is dreamt 
the more truthful it is. In addition, they address the importance of the season 
of the year, as is done in the Oneirocriticon. Ibn Qutayba writes the following; 


Ll 4l asl Lara gal sce * xz. cL YL Log JE uis a3 sans sul Jis 
a dd did gigi! deus e CUE 3 ido g seawall go 
PES eee cs 5l gig | 6553 elit Lyaacal g LS al s peal! t C $5 ol sl alae] 
mex all G5 5 ys 


Abü Muhammad said: "The «interpretation» of a dream differs according to the 
time «that it was dreamt> ...." Abi Muhammad said: "The most truthful time for 
a dream during the night is just before daybreak, and midday for a dream during 
the day. The most truthful season of the year is that of blossoming and when the 
(ruit spring forth and reach maturity, while the least truthful season is winter. And 
the dream of the day is stronger than the dream of the night," 


The length of time that it takes for a dream to come true is discussed in a 
. different manner in Artemidoros than in the Oneirocriticon. Artemidoros says: 





[pòc 8& toùç ruv6avopévouc nóow xpóvo ol óveipot áxopaivovotv etzotc dv 
Ott öga tàv övtwv Ev optopévoic xpóvoic yivetat, taŭra Kai £v TOLG ÜNVOLG 
ópaðévta toic avdtoic dnoßaiver ypóvoig .... "Oca S& tàv óvtov £v aopiatoic 
Kat iT] remyóot XpOvoic yivetat, doptotoc kat åroßaiver.... 


When men ask how much time it takes for dreams to come true, you should reply 
that everything that occurs within a definite period of time in real life will also, if it 
is seen in a dream, occur within the same period of time .... On the other hand, 
things that do not have a definite or fixed duration in real life, if they are seen in a 
dream, will not have a definite duration when they come true .... 


The Oneirocriticon, on the other hand, advocates a strict correlation between 
the time of night that a dream was dreamt and the length of time it takes for its 





" Ankara, Is. Saib Sincer 1, 4501, fol. 19b; Yahuda ar. 196, fol. 8b. 


™ Repeated in al-Mumakhab, pp. 11-12 and ibid., p. 24; cf. also ibid., p. 14; repeated in 
al-Nabulusi, vol. 1, p. 5. As for the Greek tradition, though Artemidoros does not attach any 
particular importance to the season of the year in which a dream is dreamt (cf. iv.11), other 
ancient authors (including Aristotle, whose writings on the subject had been translated into Arabic) 


believed that springtime was a more propitious time for dreams than winter. See A. Bouché-Leclercq, 
Histoire de la divination dans l'antiquité, vol. |, p. 287. 


89. ‘ A . 
iv.83 (in Artemidoros, Interpretation of Dreams, trans. White, included in iv.84); Pack 299, 
15 ff. 
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fulfillment. Al-Dinawari agrees that the closer to dawn a dream is dreamt the 
more truthful it is and the sooner it will be fulfilled. In addition, he vaguely 
defines the length of time that elapses between a dream and its fulfillment, 
though the units of time he suggests do not coincide with those set forth in the 


Rue .90 
Oneirocriticon: 


dale JLas gla b OLS bs G5, gel ploy cle UI La dul Jou, JL 
lye Gale ees JS «LI GY GUI) SES La G5, Gaal eua 
HI Jal (e celo ooo UL 5, LI gaal Galati pira JL, 
lal Ges 23S! 5l e sl ell 8 one Lal jae uals YL G5, 

mone 38 JUI SY SL AI s deal 5 53S Le g peal si LI 


The messenger of God, may the peace and blessings of God be upon him, said: 
“The most truthful of dreams is the dream at daybreak.” He also said, may peace 
be upon him: “The most truthful dream possible is the dream of daytime, because 
God, who is exalted, favored me with the revelation during the day.” Ja‘far 
al-Sadiq said: “The most truthful dream is the one dreamt during the midday nap 
...." Whoever has a dream at the beginnings of the night, it will come to pass in 
ten days or a month or more. And if he has a dream toward the end of the night, it 
<will come to pass> as soon as possible, and no later than a year, because these 
stretches of time are shorter. 


Though al-Dinawari disagrees with the Oneirocriticon regarding the units of 
time within which the fulfillment of a dream should be expected, Ibn Shahin 
quotes Ibn Sirin's view on the topic, and it coincides with the opinion expressed 
in the Greek work. The Arabic dreambook justifies the utmost limit of twenty 
years for the fulfillment of a dream by adducing that Joseph's dream (apparently 
the second of the two mentioned in Genesis," which is the only one described 
in the Qur'an) was fulfilled twenty years later. Such a conclusion cannot be 
drawn from the narrative of the Bible or of the Qur'an. The source of this 
piece of information is not quoted, but it could be exegesis or the popular 
Qisas al-anbiy@ (Stories of the Prophets) that were popular in the Muslim 
world by the eighth century.” The relevant passage in Ibn Shahin’s introduction 
reads as follows:” 





? Introduction, maqála 8, BN arabe 2745, fol. 38b; Esad Efendi 1833, fol. 69a. 

3 Genesis 37:9-11. 

a Qur'àn 12:4, ZI 

? See T. Nagel, Die Qisas al-anbiya@’: Ein Beitrag zur arabischen Literaturgeschichten, Inaugural- 


Dissertation (Bonn, 1967), p. 26. 
* Ibn Shahin, introduction, fas! 3, p. 10. 
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jee bà Jalll Si uus I Sl! eB sl GIAI p X Ca os ual, 
ull Ue pea, esp Jat Jl 55 ul o oo UU o3 oe o9! 5l 555 ML 
La ci x3 Cell ley HHI ple bins lls à PES cuori e 
sias LUI pes (ete T] Le o yaks oru] Ge oed 5 JaHl cusa, 
ily oag HHS he Gulag Hi Gg lad oiu ie um 
gly tll G5) CHAS 5 eld gg ley i sae LY jbo Obs cull bs, 
pei as eS dadli Be Go pe aas (OLI dale Cag 55 cs là ai, 

Hoe So pte L5 JI y sil 


The soonest that «the predictions of» a dream will come to pass, i.e., become 
manifest, is when it is dreamt in the latter part of the night, and «the dreamer» 
should expect that. For it is reported that Ibn Sirin said: "If someone has a dream 
at the beginning of the night, he should expect its outcome in twenty years or 
something less than that, and he should correlate the «time of» the night and the 
«number of» years. He should know what portion of the night has passed and 
subtract from the number of years according to the example. If half of the night 
has passed, he should expect «the outcome» of the dream in ten years or something 
less than that, and he should calculate by analogy to that, and «do» likewise 
«for» the dream of the day. The vision of Joseph, may peace be upon him, 
became clear after twenty years, and for this reason the utmost limit for the 
fulfillment of a dream is twenty years." 


Despite the discrepancy between al-Dinawari and the Oneirocriticon, the two 
works agree that the interpretation of dreams about flora depends on the 
season of the year that they are dreamt: if dreamt while plants are flourishing 
they are auspicious, but if dreamt while the foliage, flowers, or fruits are 
fading they are inauspicious.” Moreover, they agree that the interpretation of 
à dream can vary, depending on whether it was dreamt at the beginning or the 
end of the day, and the Arabic terms /gbál al-nahàr wa-idbaruh, which occur 
in the following excerpt from al-Dinawari's dreambook, closely correspond 
to the Greek auxésis kai meiósis tës hémeras:? 


Pies A GL [sic] in the printed text; possibly a dittography. 
" Sic in the printed text; should possibly be corrected to Le 5 . 
” Sic in the printed text; should possibly be corrected to Le ; . 


?* This principle is further illustrated in the Onzeirocriticon with an anecdote (chapter 199, 
Drexl 156, 6-19): A man dreamt that he was in an apricot tree eating its fruit. Sirim said that the 
man would be the beneficiary of a rich man's generosity. A second man had the same dream. This 
time Sirim said that he would be afflicted with sorrow. The same dream received two different 
interpretations because the first dream was dreamt in spring, the second in the fall. 


? Al- Dinawari, maqāla 9, BN arabe 2745, fol. 39a-b and Esad Efendi 1833, fol. 69a-b. 
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Jal Gare uà Ul ooo BI Hig. EE RENTE 6 855 Lgl 
laty] 3-55 gles! ¢ sib ats è Lasai Le ju Eius yl JI 
9 Us—ÀYI SY SLI 455, gA Coss Y €» 3l Yl elg sul, 
pos ayy Goo obiil lly oae drial abe Gime Lais Vus s JL yl 
aa) slit! s jos Y! JUS Lu Us dl sly Gla s oliy ues Lais, 
lly x Ladys Get US 5 4455 JS Slee! Luat Gini! JE 33,5 Las! 
& pe gl ad Seal s laaj Gunes 323 JS I Sul jlo! à bas 
à adl JUI Lu Les decus I G5 EI pile SIN y s pee Sal Uca 
ual gpd YEG BI ae SLAG! (uà Sy La bal gb gie Jua sl ia ped 

wea ubal s JAHI JUI è Lee Jae 13) Wass 05 1I slo! ull 


m caus |! 


A dream becomes even stronger during seven months in the year. ... This is, from 
when the water spreads to the roots of the trees until the leaves fall, and especially 
during the time when the fruits appear, the twigs are strong, and the foliage of the 
trees becomes complete. «This principle applies» mainly in the dreams about 
plants, because the trees, when they are flourishing and a twig is broken, grow 
two twigs from its place, and if a leaf is taken from them, five leaves come out in 
its stead. If during the flourishing of trees and plants a man dreams that he was 
collecting leaves or that he was cutting twigs, for every leaf or twig he will receive 
a dirham. And if he collected them in the period of the year when «nature» 
retreats, for every leaf and twig he will loose a dirham and will be afflicted with 
sorrow and beating. Ibn Sirin and al-Kirmani said: “Indeed, if the interpretation of 
a dream is requested at the advent of the year, it is better than if iL is requested at 
the end of the year, because the advent is prosperity and the end is adversity 
regarding a dream. ? Likewise if the interpretation of a dream is requested at the 
beginning or the end of the day." ™ 


'? This remark is based on the several meanings of the words idbár (latter part, conclusion, 
and adversity) and igbál (advent, prosperity). 

H The rest of the magdla discusses individual lunar months of the Muslim calendar (cf. 
al-Muntakhab, p. 5). Al-Muntakhab and Ibn Shahin also claim that springlime is a more propitious 
season for dream interpretation than the fall, but do not specifically apply this to dreams about 
plants, as is done in the Oneirocriticon and by al- Dinawari. Cf. al-Muntakhab, p. 15: à jl, 
isap nial eUi 18 Log ll Là La jLaS helaa sae padl cal S Nila yaad! i Cua jYl 
La pal plataly Lgrilins pal! sled cll al sie Lg JE oL lly Jal ebo Ui ia 
bb La lsh ells alg yos uit) cu sl lily (S pl y Geely Hlg goal oS aic gy! oL 
La led als Lg s us ll s Lll ga eL alls SRI Là ciue he ggs Hi aie Lo JI 
cix CUS ate Lay 41 Ls (You should know about the seasons. If the trees are at fruit bearing, 
indeed the dream in this period is desirable [and] powerful and will soon be fulfilled. If the dream 
is dreamt when the fruits on the trees are mature and useful and are harvested, indeed the dream 
at this time is more intense, effective, sound, and appropriate. And if the trees have produced 
leaves but their fruits have not yet appeared, the dream at this time is inferior in strength and 
duration than what I have described, and without purpose. And if the leaves are falling and the 
fruits are gone, the dream at this time is even weaker). Cf. Ibn Shahin, introduction, fas! 2, p. 10: 
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These examples demonstrate that the theoretical principles of dream interpre- 
tation set forth in the last chapter of the Oneirocriticon are equivalent to those 
found in Arabic dreambooks. 

What about the second introductory chapter of the Oneirocriticon attributed 
to the Christian dream interpreter Syrbacham? According to the practice of 
both Artemidoros and the Arabic dreambooks, Syrbacham's introduction dis- 
cusses the provenance of dreams, though much more briefly, since the Oneir- 
ocriticon does not make a distinction between false and true dreams and omits 
the discussion of their respective source with all its philosophical ramifications 
and medical aetiology.'” As for truthful allegorical dreams, the kind that the 
Oneirocriticon addresses, Artemidoros believes that their source is the human 
soul. Arabic dreambooks accord them a divine origin and stress that dream 
interpretation is a form of prophecy, citing a number of hadith and Quranic 
passages to fortify their arguments. It is the Islamic point of view that is not 
only espoused in the Oneirocriticon, but also argued in the same manner, by 
citing a scriptural quotation and by referring to examples of truthful dreams 
from the Holy Writ. An examination of the first part of Syrbacham’s introduc- 








(oia coa ay cis pil daal ya Pals LE cial y eoe dl Ga Lgl GSi Le aal 
Da orae: Qd JUS soy el» Ro SI i 4S3 be Cael y €» gll [Xa | le Us pads SG 
Lo 5585 Es cindy «Da Sd e ese jb will aie Laid aes Cei D etg 
La Lad lass bya) 4 d iu (The most truthful dreams possible «are dreamt» in spring and 








ummerlime, according to what is set forth in the honorable Hadith. Some «of the dream interpreters» 
of the opinion that such is the interpretation in this case. The weakest dreams possible «are 
reamt> in the fall and in the winter. Ibn Sirin and others said that the strongest possible dream is 
‘the one <dreamt> during the season of the maturity of fruits and their harvest. The weakest 


ossible are the dreams dreamt when their leaves have fallen and their fruits are gone). 
102 









For the Muslim division of dreams into false and truthful and the subdivisions within each 
"group, see G. von Grunebaum, “The Cultural Function of Dream as Illustrated by Classical 
slam,” The Dream and Human Societies (Berkeley and Los Angeles, 1966), pp. 7-9, based 
primarily on the introduction to the dreambook of al-Nabulusi. Unfortunately, von Grunebaum 
does not explore the relationship between the Artemidorean and the Islamic views on the origin of 
dreams. Al-Nàbulusi's division of dreams is lifted from al- Dinawari (introduction, magdla 7, 
Esad Efendi 1833, fol. 28a ff; BN arabe 2745, fol. 36a ff). Fahd in "Les songes et leur interprétation 
selon l'Islam," pp. 134-37, discusses the origin of dreams in Arabic dream interpretation mainly 
on the basis of a passage from al-Mas'üdi's Murüj al-dhahab, and the various categories of 
dreams according to the division of al-Dinawari. For the division between false and truthful 
dreams in other Muslim dream interpreters, see Lamoreaux, “Dream Interpretation in the Early 
Medieval Near East," pp. 61-62 (al-Sijistàni); pp. 99-100 (al-Kharküshi); p. 109 (al-Dinawari; 
on al-Dinawari's distinction between false and truthful dreams, see also the brief passage from 
his dreambook translated in Lamoreaux's Appendix IV, no. 1); p. 116 (Ibn Sina). Where relevant, 
Lamoreaux's discussion includes reference to the Greek sources of the Arabic authors. 
'! 12 (Pack 5, 17-20). 
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ion (Drexl 1,15-2,10) alongside a passage from an Arabic dreambook is 


revealing: 

xupfox ti 5 óvetpoxptmg tov tav Ivóàv Bacthéwc Zoota peyiom [orav] ñ 
repi TOY óveipátov Kpictc xot AVGLG Kat Mpognteta amo Seo TAL EvayyeAt- 
Conévn, kaĝðó KOU YEYPANTAL EV TOLG AYLOLG EVAYYEALOIG, OTL MPOG TOV ayanwvtd 
ue £yó ka Ó TATHP HOV čhevoópeða Kot HOVAY rop. abt ronjoouev. todto óE 
releroutat Št Ópdpatoc. Kat uiaprupet [oo O KaramiotevOeic my Mapiav, 
civ pntépa tod gwtds, ÖU Opapatoc unvuOeic. ópotac dé xoi Aavina Kai oi 
RAELOVG TOV TPOONTOV bu OpaGEws TÒ Betov HAG £ótóáxOncav. otc DeBaioo- 
cOccav návtec, OTL Oetóv TL pývvpa tepi rávtav, aya8ov te Kal ġdavwv, ravit 
1 Aad f| TÖV ovetpátav ÓytG £otiv. 


Syrbacham, dream interpreter of the King of the Indians. The interpretation and 
deciphering of dreams is very great wisdom and prophecy brought by God as 
glad tidings to all, as is written in the Holy Gospels, that "to the one who loves 
Me, My Father and I will come unto him and make our abode with him" [John 
14:23]. This is fulfilled through a vision. Joseph, the one entrusted with Mary, the 
mother of Light, who was informed by a vision, bears witness to it." Likewise, 
Daniel and most of the prophets were taught the divine light through <prophetic> 
visions. By these «examples» all should rest assured that the appearance of 
dreams is for everyone a divine message concerning everything, both good and 


evil. 


The same message, this time tailored for a Muslim readership, is conveyed in 
: E " r = ,105 
the introduction of al-Dinawari (maqàla 10): 


Jaara dia Jl alll gà Lg sll ple acaba ipa goal JL 
BIS pie dale glassy €? oll poli pgube Gang! y «Cel dale Ja 
yz Ul Usd! eC uà eral! Joy pe «LE Ge Cs s G5 db piles QAI 
Mag Lb baaa aal op cde ppd yp bty Lys y a Sill Ue 
altel contin Bac Gund ela Cale Ul bro odll Jd y UuLeall 
ploy ale «HE ghee ill age cob oll cà b cian OLS Lally Lal! Oe 
abe «Ll ula ge Jad GIS Lad Vly Ces cule Ji GUS gill youl 


Joseph was instructed by dreams three times. The first time was during his betrothal to 
Mary. Realizing she was pregnant, though he had never touched her, he suspected her of having 
relations with another man and wanted to annul the engagement. An angel in a dream informed 
him of the circumstances of Mary’s pregnancy and the identity of the child (Matthew 1:8-25). Ina 
second dream an angel warned him of the imminent massacre of the innocents, and advised him to 
flee to Egypt with Mary and the child (Matthew 2:13-14). The third time he was instructed by a 
dream (yonpatiabeic kat’ óvap) to go to Galilee (Matthew 2:22). 

'5 BN arabe 2745, fol. 40a-b; Esad Efendi 1833, fol. 70a. Al- Dinawari also elaborates on the 
connection of dream interpretation with prophecy in his magála 5, BN arabe 2745, fol. 34b; Esad 
Efendi 1833, fol. 25b. 


"" Sic in BN arabe 2745, fol. 40a (should be emended to et 7); the variant in Esad Efendi 
1833, fol. 70a: ...334 1I Lay IE LgILG 3597 (phy Load d Squall (3. 
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162 CHAPTER FOUR 
MM . fore very likely to have been cited in the Arabic source used by the 
i FREIE « JI ; VER RENE EY PR. and is there i. Mo 
ihe ls «Ll on edes miall ele ui E Mis Lane an. author of the Oneirocriticon. The scriptural quotation in the Christian text 
ends Yl ag ous talai s Us 53 i prre "ed Mag C seems to have been chosen as a fitting substitute for this Quranic passage," 
TII NECEM ae ee JU s exul! cole cuu ss shat o JS. lls le The connection between dream interpretation and prophecy is stressed in 
AY 6 ous uiui, all five Arabic dreambooks and is demonstrated through hadith, In addition to 
The Muslim dream interpreters said: "The science ^ VG h the first science, the one already quoted in the above passage by al-Dinawari, a second is also 
Since the beginning of the world, the prophets and the apostles, may peace be Lr . n . ee a E 1 : . 
upon them, did not cease to practice it, and employed it to the point that most of unfailingly repeated in all five HIEDHAEHORS: TR ee? le y lag I ol 
their prophecies were accomplished through dreams that appeared to them during salle pa! os la C Indeed, a dream is one forty-sixth of prophethood" ), 
as lation from God Almighty, according to the saying of God ‘those A T A CUP : so 
e and re their duty <to eae. for them is glad tidings in the present In addition, the five Arabic QIGRIBOOKS oe cite the example of Joseph, 
life’ [Qur'àn 10: 64-65], and this is the truthful dream; and according to the saying the son of Jacob who, according to the Qur'àn (süra 12), not only had a 
of the Prophet, may the peace and oe eat be upon pur i ron eer has truthful dream himself, but also interpreted the dreams of other people aided 
assed, and there remain only the bearers of glad tidings from dreams.’ et, the PAM Ne 112 ESA m — 
ves of the reputation of dreams at the time of the Prophet, may the peace by divine inspiration. " Conversely, the Oneirocriticon refers to the divine 
and blessings of God be upon him, was only due to the revelation that came down messages sent in a vision to the New Testament Joseph, the husband of Mary, 
to him visibly [and not in ns eop. BOE before pac Tropher may Ihe peace ave as well as the vision that informed Daniel about the content and interpretation 
blessings of God be upon him, none among the sciences of the Ancients was more i : : died r 
honorable than dream interpretation. For this reason, God Almighty favored Joseph, of Nebuchadezzar’s dream (Dan. 2:16-49). Given that the Old Testament Joseph 
may the peace and blessings of God be upon him, in the saying of God ‘so that is the only example of a dream interpreter in the Qur'àn, and as such is frequently 
We may teach him the interpretation of events' [Qur'an 12:21], and for this reason i Dp soc sedge y likely that the Arabi 1 f 
Joseph thanked God by saying: ‘Oh my Lord! Thou hast given me sovereignty mentioned in Arabic di eambooks, It IS very Ike y that the Arabic source o 
and hast taught me the interpretation of events’ " [Qur'àn 12:101}. irocriticon did refer to him. Since Joseph is also an Old Testament 
g p the Ore p 


figure, the author of the Oneirocriticon could have included his name in the 
Greek text without deviating from its Christian character. However, the Onei- 
rocriticon omits any mention of Joseph, not only in Syrbacham's introduction, 
but also in the interpretation of cows as years (Drexl 190, 4-17) and of wine- 
making as serving somebody powerful and receiving high offices (Drexl 151, 


Not only are the ideas expressed in the two passages identical, but there is at 
least one affinity in their verbal expression as well: in both texts dreams and 
eir interpretation are characterized as “prophecy” (nubiwa) and “glad tidings” 
(propheteia euaggelizomené, the participle reflecting the Arabic bushrā and 
mubashsharát). The passage from the Qur'àn (10:63-64) cited by al-Dinawari | 

ds included in the introduction of every Arabic dreambook I have examined,'” BL Or. 6262, fol. 2b (23)]; Ibn Shahin, introduction, fas! 1, p. 8; al-Nabulusi, vol. 1, p. 3. 


























- RR "0 "The first part of the two quotations is well matched: "to the one who loves Me" (John 14:23) 
— ™ This hadith is repeated in the other four Arabic dreambooks: Ibn Qutayba, Yahuda ar. 196, = “those who believe and keep their duty «to God>" [Qur'àn 10:64]. The second Ld cach 
- fols. 1b-2a; al-Muntakhab, p. 7; Ibn Shahin, fas! 1, p. 9; al-Nàbulusi, vol. 1, p. 2. For ihe quotation is made to correspond with the other through its meaning: “My Father and | will come 
e quotation of this hadith in other Arabic authors, see Kister, "Interpretation of Dreams," p. 70, n. unto him and make Our abode with him’ [John 14:23], and this is accomplished through creams 

c 18. = “for them is good tidings in the present life’ [Qur'án 10:64], and this is the truthful dream. 

— ku summary of this passage is given in al-Nabulusi, vol. 1, p.2:L53 UU paill ale GLS U ! [bn Qutayba, Yahuda ar. 196, fol. 2a; al-Dinawari, maqāla 5, BN arabe 2745, fol. 34b; 


: : f ; zt t —-— Esad Efendi 1833, fol. 25b; al-Muntakhab p. 3 sup. and p. 17 inf.; Ibn Shahin, fas! 1, p. 8 inf; 
AHI ys baa pel phg Ul pbs cLrasyl ols, PLI dag ll palal 5 co al-Nàbulusi, p. 7. For other passages of jeux aA in Ae authors and a similar tradition in 
3l Js JE Lalo tallad! Los dl uel un ali cond 8 allia 235 eS YI Sl os gt H! the Talmud, see Kister, “Interpretation of Dreams,” p. 71, n. 20. Both traditions are recorded in 
ply s UES Oe ED ca ar e Gre EETA BOE avers. the Sahih of al-Bukhàri (91:2 and 91: 5); see al-Bukhari, Le receuil des traditions mahométanes 
-Nal (The science of dream interpretation is one of the lofty sciences. The prophets, may the par Abou Abdallah Mohammed ibn Ismail el-Bokhari, ed. M. L. Krehl and T. W. Juynboll, vol. 4 
(Leiden, 1908), pp. 348-49. 

^ [bn Qutayba, Ankara, /s. Saib Sincer 1, 4501, fol. 181b (missing from the Jerusalem manuscript); 
al-Dinawari, madqála 10, BN arabe 2745, fol. 40a-b; Esad Efendi 1833, fol. 70a; aEMunta pian p: 
16; ibid., p. 21 (the story of Joseph's dream is enriched with details, mostly from the Old 
Testament, that are absent from the Qur'àn); Ibn Shahin, fas! 1, p. 8; al-Nabulusi, vol. 1, p. 3 


(Joseph's gift of d i ati ; d pp. 6-7 (the interpretation of the 
D ream interpretation was bestowed by God) and pp 
Ibn Qutayba, Yahuda ar. 196, fol. 2, 1l. 1-2; al-Muntakhab p. 8; ibid. p. 19 [ = al-Khargüshi, dreams of the butler, the ae and the pharaoh). 


peace and blessings of God be upon them, were wont to consider dreams as a revelation of the 
sacred laws to them. “Prophecy has passed, and there remain only bearers of glad tidings of the 
truthful dreams that man sees or that are shown to him in sleep," according to the view found in 
the hadith on the authority of <Muhammad>, the master of dreams, may the best blessings and 
the most perfect peace be upon him). 
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13-14). These two interpretations could be justified on the basis of both the 
Old Testament and the Quranic narrative, ''* which is indeed done in the Arabic 
dreambooks. However, the only time that Joseph is mentioned in the Onej- 
rocriticon is in a chapter attributed to the Egyptians, where a chariot is inter- 
preted as proximity to kingship (Drexl 191, 22-26), "because Joseph, when he 
was freed and governed Egypt," was given a chariot (Gen. 41:43). Joseph's 
ascent in a chariot in the days of his glory is missing from the Qur'àn, though 
it could be known to Muslims from the Qisas al-anbiya’ and other works that 
fulfilled the desire of the faithful to find out more about the holy figures that 
are only briefly mentioned in the Qur'an. Indeed, an Arabic interpretation of 
the chariot identical to the one recorded in the Oneirocriticon can be found in 
the dreambook of al-Dinawari.'" The reason for omitting Joseph in all other 
passages of the Oneirocriticon can only remain speculative, especially since it 
is impossible to know what Arabic text (or texts) was used as a source for the 
Greek. But it is conceivable that the author of the Oneirocriticon avoided 
naming Joseph because he viewed him as having been appropriated by Islam. 
Syrbacham's introduction stresses the difficulty inherent in interpreting a 
dream, since the correct solution depends on the identity of the dreamer and 
the time that the dream was dreamt (Drexl 2, 10-16). He concludes as follows 
(Drexl 2, 16-24): 
St àv xat uGÀXov OdElAEL 6 Óveipokpittna ruxvóg TIC eivai kat roAvnaOrs Kai 
Tov Oeiov ġóßov éyov Get. otc xoi LaAAOV 1] kpíotc £otiv aoQaATc, tót Gnd 
0goU keyapitwtar. ov póvov BE toic ayaBoic ó Aeloc óveipog npoógikvutat 
GAAG xai toic rovnpoic xat Guaptwdoig, Kai tadta Sta 16 MAOdOLOV EAEOG TOD 
Oeod, KAOMs tpéóet kal TOUS GpvoupEvous xoi [-JAaoQniotvtac AUTOV. vov oUv 


£v TH Suvdper tic Gylas dvapyov Kal dywptotov xpiáóoc tii; Eppnvetac àánápyo- 
uar. 


For these reasons the dream interpreter ought to be someone very wise and extremely 
learned and God-fearing always. Thereby the interpretation is very sound, because 
it is bestowed by the grace of God. For God-sent dreams appear not only to the 
good, but also to the wicked and sinful, because of God's bountiful mercy, just as 


H3 Cows: Genesis 41:1-32 and Qur'àn 12: 43-49: wine-making: Genesis 40:9-13 and Qur'àn 
12:36 and 12:41. 


4 : : 
For a full quotation of the relevant Greek and Arabic passages, see the paragraph on 
chariots in chapter 8. 


!5 Since Joseph is the only dream interpreter mentioned in the Qur'àn (the 12th süra narrates 
his story in 111 verses), his example is pivotal for the Quranic and Islamic justification of dream 
interpretation, a practice that existed in pre-Islamic Arabia and therefore ran the risk of being 
condemned as pagan and impious by the new religion. For the rejection of the Islamic image of 
Joseph in Byzantine religious polemics earlier than the composition of the Oneirocriticon, see the 
anti-Muslim treatise by Niketas of Byzantium, PG 105, cols. 756D-757A. 
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are even of those who deny and blaspheme him. Now, by the power of 


| takes € : : : 
DK and inseparable Holy Trinity, I begin my interpretation. 


the eternal 
bove excerpt, Syrbacham identifies the two virtues that a dream inter- 

reter should possess in order to avoid errors: he has to be knowledgeable and 
is has to be God-fearing. The same virtues are required of a dream interpreter 
in Arabic dreambooks, as is evident from the following passage from Ibn 


[n the à 


Qutayba:" 

Jas oec H GLES Ube 5&3 5! // ui! gos gH! Los aca 
JE s das! 3 Lem aud eas exe Ut ua «HI Jos esas 
olg pll ae Hasad BLaljyl y aai guccaly moe slutty Spl 
La jail pebei lH oles Là Le G83 Ue] Urol all ge oS 
QU) sta gh YI Deal Tapas dee Ai ol s Unis Lil Ule eell gals 
pagans ull Ul s aa Gly col peal GU] g gll tasa anas a is 
CHAS SUE ISLA 55411 Ge | yall Goal pill os LE tarhli Gob J3 So 

e eus lass sua jl es Gre dl aad gtd ad gall ye dale abil E Vl 


Indeed, «the interpreter of dreams» must be knowledgeable in the Qur'àn and the 
hadith, in order that he may take them into account in «his» interpretations, as 
well as in the proverbs of the Arabs and the rare verses of poetry, the etymology 
of the language and current colloquial speech. Besides, he has to be a man of 
culture, gentle, sagacious, endowed with a capacity to judge the countenance of 
people, their character, their rank and station, to have a knowledge of analogy 
and be a person mindful of the ordinances prescribed by God. For knowledge of 
the principles of oneiromancy will be of no use to him unless God helps him 
succeed, so that his decision is directed to the truth and his tongue to that which is 
proper, and unless God provides him with the right direction so that he is seemly 
in his conduct and unstained by vile deeds and pure from sins. If he is such, then 
God generously sends down upon him success and grants him a share from the 
heritage of the prophets. 


Ibn Shahin expresses his thought in a similar manner: " 
baal (uà Lue dS (29 Ui sae (Lies y ils 13 xaxd] aS od uà 3 
(Rasa quil o pars Lac dole Sis Y daan X Csall y GQUL Ludus 
ale pa Jp uot Là je saa Shy gieda ag: dl pem 


The dream interpreter must be endowed with sagacity and intelligence, and be 
sincere in his words and seemly in his deeds, and be well known for his religious 
obedience and his honor, so that people do not distrust him in what he interprets 





"Yahuda ar. 196, fol. 2a-b. 
"Introduction, fas! 4, p. 11. 
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166 CHAPTER FOUR 
f unbelievers are evidence of their unfaithfulness adduced against 
because of his reputation for veracity. For this reason God named Joseph by the dreams O d Tüepopis illustrated with these examples: ” 
surname “veracious.” And indeed the dream interpreter must know the sources of them by God. 
Å 118 


the science of dream interpretation .... 






. : r 5 Yl «ale el) iaa dibal L5 JI alS] | 2 
eee p E 
pads slog cor. ane GS à ull dH. pasl LaS oli uuu, 
unbelievers and sinners.” This is in agreement with what one can find in Sall Juss H La e La cle ols) miad ds ulus Ls pakke g «SL, (JI y; 


Arabic dreambooks. Ibn Qutayba considers the truthful dreams as either glad Josh ll uu spall ae G re ology Shred «KL Jl 95 (gu ul, 
tidings for the righteous or warnings for sinners:"? undo «HI IUS SE ede pañely 






Finally, the Oneirocriticon says that truthful dreams are sent by God even to 













à - "EN UR S allo pi elab JE ahat bos H Lal i an infidel will have a truthful dream as evidence in favor of God 
oe GSI! fo ee Bene pcm ' p 23) a red es Do you not see that the Pharaoh of Joseph dreamt of seven heifers, 
ex yl eLaaà aio c Qaa als Li eH es As s gS E 





as is reported in the book of God the Almighty, and his dream was truthful, '”and 

ele gl exa UG 3] dale cu uil oy Sai elisa sl hg caas Ras, that Nebuchadezzar dreamt of the end of his kingdom and the great affliction that 
"n <: . mat hh ca 5 aeli ake E. he was going to suffer, and his dream came true exactly as Daniel the Wise had 
ID eat rae Coane ZA - - wet interpreted it for him,'” and that Kisra dreamt of the end of his kingdom and his 
dream came true?’ Know this principle for dream interpretation and interpret 








mud Ce Le LU wala 












i | ill be well guided, God willing." 
As for the truthful dream with which the angel of dreams comes to you from the according to it and you wi 8 g 
copy of the Mother Book [= the Archetype] in the kingdom «of Heaven» and t found in the two chapters of ihe 
impresses in it for you likenesses and forms in order to bring you glad tidings These passages show that every concep ap 
















about a good deed you performed, or to warn you about disobedience [= sin] that Oneirocriticon that address the theoretical principles of dream interpretation 
you are contemplating, or to torment you with an adversity to which you are near, is also included in the Arabic dreambooks. Occasionally, even the choice of 
so that you can seek God's protection from it, or to awaken you to your neglect in IS 8180 | . d bit (Upieces of paratas 
performing your religious duties, so that you can do penance for it, only a stubborn words in the Greek text closely corresponds to bits and p ; parag p: 
mu'ànid |= one who wilfully rejects cogent arguments for no reason], who denies found in the Arabic introductions. The relationship with Artemidoros, both in 
with his tongue what his soul [mind] perceives, will reject it ant 







content and in verbal expression, is much more remote. It is therefore safe to 
conclude that the two theoretical principles on dream interpretation which are 
common in all three traditions that we are comparing (Artemidoros, the Arabic 
dreambooks and the Oneirocriticon) found their way into the Byzantine text 






The introduction to al-Muntakhab also states Are ght (3Losà $ 0 5 all Sl, 
disha Li's J! 55 13 (Indeed, the unbelievers and the sinners among the 
believers do have truthful dreams),'? and further in the work, that these truthful 



















T by way of its Arabic sources. 
These sources are enumerated further in the same paragraph (ibid., p. 11), as verses from 


the Qur'án, Quranic exegesis (tafsir), waditions of the Prophet (hadith), the interpretations handed 
down by the ancient dream interpreters in their books, sayings and verses of poetry. 


'" Brackertz, Traumbuch des Achmet. P- 234, n. 36, correlated this passage with Matthew ne aes 
5:45: Onws yévnoðar viol tod RATPOG ouv tod £v Obpavoic, öt Tov HALOV AvTOD dvatéARet 7 A-Muntakhab, p. 17, last 4 lines. 
EL novnpoùç kai ayabovs kat Bpéyer émi 6iKatouc xoi aSixoug (That ye may be children of 5 Qur'àn 12:43-49. bod gps 
your Father which is in heaven: for he maketh his sun to rise on the evil and on the good, and !!5 Daniel's interpretation of Nebuchadezzar's dream is told not in the Qur'àn, but in the gisas 
sendeth rain on the just and on the unjust); and Luke 6:35: kai £cecOoi viol vyiotov, ÖN al-anbiya (Stories of the Prophets). 
dis Xpnotóc ba Ent toUc dxapiatoug kai rovnpovs (And ye shall be the children of the Le : lied in Arabic sources to the kings of Persia. Among the omina 
ighest: for he is kind unto the unthankful and to the evil). e PORE ne appi J acd dreamt either by the king or the high 
7? Ankara, /s, Saib Sincer 1, 4501, fol. 182a (missing from the Jerusalem manuscri t) is amouneeg ihe put eye quo or enya cant i invaded Persian Iraq. The 
pun , pU. priest of Persia that wild horses led by camels crossed the river and inva e IDE 
This refers to al-lauh al-mahfiiz (the preserved tablet), which is the depository of the decrees dream interpreters of the court could not interpret the dream. The Persian king then sent a letter to 
or willed events ordained by God, It is kept in heaven. The angel of sleep copies from it what the Nu‘man, the Arab king of a part of Persian Iraq, asking for someone capable of procuring an 


future has in store and presents it to the dreamer. interpretation. The task was finally delegated to the famous Satih, one of the two legendary 




























122 hal : 
A similar passage attributed to Daniel is found in al-Dinaw 












n à " a sam in 
i i ari, maqála 4, BN arabe 2745, diviners of the Arabs, who interpreted the dream just before his death. See Lecerf, The d 
fol. 34a. Cf. al-Dinawari, madqála 6, BN arabe 2745, fol. 36a. Cf. also Ibn Shahin, introduction, p. Popular Culture: Arab and Islamic," pp. 367-69. | 

9 (end of fas! 1); al-Nabulusi, vol. 1, p. 5. K 









, m und in Ibn 
A similar passage, enumerating the dreams of infidels that came true, can uc o d 


123 ave 
Al-Muntakhab, p. 3. Shahin, introduction, fasi 4, pp. 10-11. 





CHAPTER FIVE 


DREAM INTERPRETATIONS COMMON TO THE ONEIROCRITICON, 
ARTEMIDOROS AND ARABIC DREAMBOOKS 


In addition to general principles governing the art of dream interpretation, 
the meaning of many dream symbols in the Oneirocriticon and Artemidoros 
also coincides. S. Oberhelman, the scholar who dealt with the subject most 
recently,' assumes from this that the author of the Oneirocriticon relied heavily 
on the Greek text of Artemidoros. He compared 285 dream symbols from the 
Oneirocriticon with the corresponding interpretations in Artemidoros and tab- 
ulated the results as follows: he found 124 cases of "specific agreement" 
(43.5%), 56 cases of "general agreement” (19.5%), 32 instances of "general 
disagreement" (11%) and 75 instances of “strong disagreement" (26%). Ac- 
cording to these figures, between 40 and 60 percent of the Oneirocriticon 
relies on Artemidoros.? 

So much for the interpretations themselves. When it comes to their phrasing 
in the two texts—the approximation of which would be the strongest evidence 
that the medieval author had indeed copied the ancient dreambook—the two 
Greek texts are very different from each other. In over two hundred pages, the 
editor of the Oneirocriticon identified only one instance where the wording 
was the same.’ According to Artemidoros, fÀtog and dvatoAng dvicyov 
Aapnpdos kat koapóc Kai Kataðvóuevoç £i 600i dyaðòc ràciw (When 
Helius, the sun, rises in the east, bright and clear, and sets in the west, it means 
good luck for all men). The Oneirocriticon version is £i 82 iðn «10v iov > 
GvateiAavra koDapóc £v tfj KAivm avtod, ei ... 09K &xer yuvaixa, 
AajBávet nAovotav (If he sees that the sun rose clearly in his bed, if ... he 


' Oberhelman, Oneirocriticon of Achmet, Appendix IH, pp. 289-95. 


* Oberhelman (ibid., p. 18) states that the comparative list of his Appendix III “is not exhaustive, 
simply because of constraints of space," thus implying that there are even more convergences 
between the two texts than the ones he lists. However, the number of agreements listed must be 
reduced. In at least two instances (nos. 46 and 47) under the category "specific agreement" the 


interpretations said to be given by Artemidoros cannot be found, and one cannot help but wonder 
if there are not more such mistakes. 


3 ei a 
Drexl, “Achmet und Artemidoros," BZ 36 (1936), p. 299; not an article but a very brief note 
comprising a total of six lines. 


* Artem. ii.36; Pack 160, 25-26. 
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does not have a wife, he will get a rich one)? Not only does this example 
involve two very different interpretations, but each text uses a different syn- 
onym to convey the verb "to rise." The Occustente of KaBapdcd/Ka8apac 
(clear/clearly ) in both works is probably a coincidence—after all both authors 
were writing in the same language. 

If the author of the Oneirocriticon had indeed borrowed heavily from the 
Greek text of Artemidoros, then it would be striking to find absolutely no 
textual parallels and no shared verbal expressions in light of the prevalent 
Byzantine (and general medieval) practice of quoting a source verbatim or 
with only minor changes.? The absence of such textual parallels and shared 
verbal expressions therefore tells us that the author of the Oneirocriticon 
relied exclusively on Arabic sources and did not borrow directly from Arte- 
midoros. What similarities there are between Artemidoros and the Oneirocri- 
ticon can be attributed instead to the influence that the Arabic translation of 
Artemidoros exercised on Islamic dream interpretation. It is conceivable that 
some of the interpretations of Artemidoros were similar to the Islamic ones 
even before the Greek text was translated into Arabic, either because of the 
common Hellenic influence, introduced into the Arabic tradition through the 
Jewish one, or because of the ancient Near Eastern lore with which Artemidoros 
might have become acquainted during his travels.’ 

At any rate, it is possible to demonstrate that the author of the Oneirocriticon 
did not directly borrow anything from the Greek text of Artemidoros by 
examining the interpretations from the two texts that are purportedly in "specific 
agreement." Closer scrutiny reveals that they converge only in their general 
idea, not in the details. In these cases, the imagery and expression of the 
Oneirocriticon are more akin to the equivalent interpretations found in Arabic 
dreambooks, as is evident in the examples that follow. Fifteen of the 124 cases 


Í Drexl 128, 15-17. 


"The Arabic dreambooks that use earlier sources either quoie the source verbatim or rephrase 
it slightly, in a manner that most of the time allows one to detect from where an interpretation was 
lifted, if the source text is available. l i 35: ge pi RU 

? The matter, however, cannot be decided unless the influence of Hunayn's translation 1S 
studied in detail. The problem is that the earliest surviving Arabic dreambook is contemporary 
with the Arabic translation of Artemidoros, which makes it possible that Ibn Qutayba was familiar 
with Hunayn's text. If it is true that, as Kister argued ( "Interpretation of Dreams,” pp. 98-99), 
Ibn Qutayba meant his dreambook to be the Islamic answer to foreign dreamlore, then we should 
consider that the interpretations he records must deliberately avoid anything found in Artemidoros S 
work. The fact that some of Artemidoros’s interpretations are similar to those of Ibn Quiayba 
would then indicate that these interpretations converged even before the Arabic transatori d the 
Greek text. pog 88s Msn 
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of “specific agreement" listed by Oberhelman (nos. 4, 9, 10, 21, 22, 23, 33, 37, 
38, 45, 46, 47, 78, 83, 101) will be discussed. The choice is arbitrary, but an 
effort was made to find examples that would yield some further insights into 
the way the Greek author worked, in addition to demonstrating the course of 
the interpretation's transmission. Eyebrows, crucifixion and crosses, kings 
and temples, heavenly bodies and elephants were chosen because either the 
dream symbol itself or its interpretation seems to have been defined by the 
cultural surroundings of the dreamer. Eating a man's head and horses were 
included because their interpretation as dream symbols depends on the ety- 
mology of the word that designates them in Greek and/or Arabic, and provides 
an opportunity to see how this problem was addressed in their transfer from 
one language to the other. Finally, honey was singled out because it provides 
evidence pertaining to a philological problem. 


Eyebrows 


Oberhelman pointed out that hairless eyebrows in both Artemidoros and the 
Oneirocriticon indicate failure." Artemidoros's interpretation follows: 


‘Oopves Saceiat koi evavOeic naow dyaOat, áñiota yuvartiv’ avtar yàp onep 
EvLOpPHias kat uéAavt xpiovtat Tac òġpúac. totyáptot Novás Kai evnpatiag 
SnAovor. yiAat 5é od pdvov anpatiac «kat» dnéiac GAAG kai x£vOoc £oójevov 
npoónAouciv: ÉOoc yap raAatóv èni nEvOet tas ddpvac wiAovEPat.” 


Eyebrows that are thick and luxuriant are auspicious for all, especially for women. 
For women, in the interests of beauty, color their eyebrows with black tincture. 
Therefore, they signify pleasures and success. Eyebrows that are hairless indicate 
not only failure and discomfort, but future mourning as well. For it is an ancient 
custom to shave one’s brows while one is in mourning. 


The interpretation of hairless eyebrows as symbolizing mourning is tied toa 
custom specific to the ancient Graeco-Roman world and is therefore omitted 
from the Arabic dreambooks that picked up Artemidoros’s material, as well 
as from the Oneirocriticon. In spite of this omission, the Oneirocriticon devotes 
a full page to dreaming of eyebrows and eyelids, providing a much more 


detailed interpretation. In chapter 55, which discusses the Indian interpretation, 
we read the following: 


5 Oberhelman, Oneirocriticon of Achmet. Appendix III, no. 4: Oneir. 54 = Artem. i.25: 
hairless eyebrows = failure. 


? Artem. i.25; Pack 32, 3-8. 





The next chapter, which covers similar dreams according to the Persians and 
: l 
the Egyptians, reads:' 





? Drexl 34, 21-35, 7. 
" Drexl 35, 10-19. 
? Drexl 35, 19: xatáxoopov. 
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Tà Baéġapa kai at óopoec KÓOHOG ELOL tov opBaruav. EV TG 16 tà PAEdapa 
Kai TAG OOPVAG AVTOD EVELSEOTEPA, OVTOG OtEDEOTEDOG Éotat £v Th notet 
avtoo kat YAPNOETAL èni toic TEKVOLG AUTOD. Edv 8£ in aùtà SuceldSéotepa, et 
pév OTI DactAeUc, EtG vócov &Ae£oo£1a1 kal ġóßov LEV £yOpóv, où vixnðńoetar 
sé: £üv 6& toU KOLVOD Xaov, £lG vócov p£v NEEL, tv 8& riotiv adtod ovK 
anoAécei. £áv Tg (6n KAT óvap, ött tác óópbuc adTOd Evpd Kai Bagh xooyei, 
onouõiv OVTOG £ri TO Sočaocar tà tékva avtod &£bet kat SoEdoet avid. edv tic 
iS, öt EMEGOV Ol OOPVES AVTOV WG Ere Bniévov, £l nev got BaoUXeUc, tà 
áppata avtod &xoXoUvroat Kai ò otpatóc AVTOD kakas SroiknOyoetar’ ei SE 
100 KOLVOD AGOD, OV KOTANLOTEVONOETAL TL Mapa 100 AaoDd. 


The eyelids and eyebrows are the embellishment of the eyes. If someone dreams 
that his eyelids and eyebrows became more beautiful, he will be more resolute in 
his faith and take pleasure in his children. But if he dreams that they became 
uglier, if he is emperor, he will become sick and will fear his enemies, but he will 
not be defeated. If he is a commoner, he will become sick but will not lose his 
faith. If someone dreams that he was embellishing his eyebrows with a razor and 
tint, he will zealously try to secure glory for his children, and will <indeed> secure 
it. If someone dreams that his eyebrows fell out as if he were a leper, if he is 
emperor his armed forces will be destroyed and his army will be poorly administered. 
If he is a commoner, people will not trust him with anything. 


Ai odpvec Kai tà BAéQapa SdEa tov npoownov £ioiv. éàv ovv ty TG, Sti Unep 
6 npónv Tjoav £6acov8noav Kat £kooui8ncav, eoprjoet £v uiéoqo NOAA@V boGav 
Kal Ty Kai vikac Kat £x0póv: Kai &àv Tj dyapog, ovlevzOroetat yovani 
Kai MAovTIGEL. Édv Tic (Sn, ótt tadta ipnuóOnoav koi é&éneoov, et pev 0 
BaciAgUc, Ta TEKVA AYTOD OD KANPOVOLOOVEL thv BaciAetav avtod «oi i 
nupta adtod otepnOijcetar dn’ adtod kai £v jiéoo <avTOD Ka» ths outuyou 
avto éy8pa Kal isos yevýoetav £i SE tod KoLVOU Aaod, ónep dv no8etvótepov 
Kata KÓOLOV'? Exn, GmoAECEL arto. 










The eyelids and eyebrows constitute the glory of the face. If someone dreams that 
his eyelids and eyebrows become more bushy and beautiful than what they previously 
were, he will find glory, honor, and victories over his enemies before many; and 
should he be single, he will marry a woman and become wealthy. If someone 
dreams that [his eyebrows] were plucked out or fell out, if he is king, his children 
will not inherit his kingdom, the object of his desire will be taken from him, and 
there will be hatred and enmity between him and his wife. If he is a commoner, he 
will lose whatever he holds dearest in the world. 
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In the Oneirocriticon the condition of the eyebrows in the dream is correlated 
not only to the general well being of the dreamer, but also to his religious 
disposition and his relationship with his children and spouse. This dimension 
of the interpretation does not occur in Artemidoros and is borrowed from 
Arabic dreambooks. Ibn Qutayba interprets eyebrows as “the beauty of the 
dreamer's faith” (Gost! 8 44435 obs Lll s). Further interpretations of 


: . - -d4 
eyebrows are given in the dreambook of al-Dinawart: 


cpt aalay opely Ulas g tiani giua daoll Lady ondi Tiy slesh 
FNAC gl poo Spe Leu esl Ls cle Cela sls ping SS y e33Lal 5 iy 
dl oes olas Legh jdt! AlS Ss LE GIS IE Gu y ses yl Jus, 
333f pool ole o3 aod T ros CC ees 0 auct esos 

(sie) dese obs 


The eyebrows are the embellishment of the eyes and, for a man, signify excellence 
in his disposition, his beauty, his authority and his glory in religion, honesty and 
rank. Their interpretation depends on whether [the dreamer] saw them in good 
condition or in decay. Artemidoros said that if the eyebrows had thicker hair it is a 
good sign, because women blacken their eyebrows in order to beautify themselves. 
This is why this became a token of something delightful and of steadiness of 
affairs." 


Al-Dinawari's interpretation of eyebrows, including the excerpt from Arte- 
midoros, is repeated verbatim'® without mentioning the name of either author 
in the dreambook of al-Nabulusi, who then continues as follows: 


" Bab 14, Yahuda ar. 196, fol. 30a, |. 10. 

" Esad Efendi 1833, fol. 51a (fas! 6, bab 50). 

5 Al-Dinawari gives the interpretation of Artemidoros by quoting verbatim the translation of 
Hunayn b. Ishàq. A/-Miditakliab, p. 81, essentially paraphrases the interpretations found in al- 
Dinawart: sia gt Glands Ges Laily cole y «sd Gees s dl caa eas. 9 Ls Lll 
ole Gages Iul SE al ge lag Lagi paidi alse galal lS 13! aig 
Vs 51! Ltb (The eyebrows are the beauty of a man's manner, the beauty of his faith, and his 


honor. Any damage to the eyebrows is damage to these things. It is said that if the hair of the 
cyebrows is dense, this is a good sign, because women blacken their eyebrows in their pursuit of 
beauty). Ibn Shàhin does not give a separate interpretation for eyebrows. 


6 rs t + 

'* The only change is due to a scribal error, or a voluntary correction of the source: asi) pl 
(a pleasing or delightful affair) became 4515. l (an improving affair). 

 Al-Nàbulusi, vol. 1, p. 153, s.v. S Layl ce als, 
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aiy obs Us a! OLA gl SU 55 gf SUE LÀ 3l lal y ot lE sid Sl y 
ET ell Jo GAI a oL Ghat 1, oD à adl ggb stall 
le dado Cis eJ Dl Lom aud 8l 52 5 Lads! puny Salla y all ial 
Ja oua ule dado oed! be Ladd 555 5 Laos le Yo s Jus Gaus 
le ells Ja os alee al ab gl $9 95 gh eb ox gl alg ga dale Ys ye 
Lod aal 68 G5 ps le OY os UE 5 aS cuiii joe Job 
Ja Las yg Chas 3 ligy ed oI! Cuil) sland sl poa cs Lagi Sas 
E aola easly cllglls Galalls opal! Cabe als ye Bis le Goll 

Cod Sgt Se BLAU! Colgan Guy ga 


The two eyebrows are two parents, or two sons, or two partners, or two spouses, 
or two proxies, or two chamberlains.'* The eyebrow looks like a definite niu." 
And if a man sees that his two eyebrows are joined, this signifies affection and 
love and vice versa. Their blackness and abundance, if it is not excessive, indicates 
the excellence of the situation of whoever is indicated by them. Their whiteness 
and their descent toward the eyes indicates a change in the situation of whoever is 
indicated by them, be he a son, or a partner, or a spouse, or a proxy [nd'ib] or a 
friend [sáhib]." Sometimes, it indicates longevity, until one sees himself like that 
«i.e. with white eyebrows>. The two eyebrows signify elevation in religion, and 
whatever happens to them, either goodness or decay, should be correlated with 
«the dreamer’s> disposition and protection regarding religion. Perhaps an eyebrow 
signifies protection of whoever is signified by the eye, such as the chamberlain, 
the ruler (wá/i], the authorized agent, or the spouse. The <eyebrow> is a bow and 
its arrows are the glances of lovely eyes. 


As is evident from this passage, Artemidoros, al-Dinawari, al-Muntakhab, 
al-Nabulusi and the Oneirocriticon agree that thick and black eyebrows are a 
good sign, while thinning or hairless eyebrows are a bad sign. It can safely be 
said that this interpretation goes back to Artemidoros, from where the Arabic 
dreambooks borrowed and further embellished it, most probably by drawing 
upon older traditions of Near Eastern and Islamic dream interpretation. But 
the Oneirocriticon also connects the eyebrows with religious righteousness, as 
was done in the indigenous Arabic tradition represented by Ibn Qutayba, and 
with family members, as we can read in the dreambook of al-Nàbulusi. If the 
author of the Oneirocriticon is aware of Artemidoros’s interpretation of eye- 





18 oue 2 iu 
The word hajib means both “eyebrow” and "chamberlain". 
ig . 
The shape of the Arabic letter niin (;;) is like a crescent. 


20 * n " "n. dé dt ' » 
Other possible translations of the word alLa are “lord” and disciple". 
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brows, it is not via the Greek text of Artemidoros but via its Arabic translation, 
which was echoed in the Arabic models of the Oneirocriticon. Proof of this 
recycling is the fact that the Artemidorian interpretation ended up in the Byz. 
antine text accompanied by all the Arabic additions and developments. 


Crucifixions and Crosses 


The interpretation of crucifixion in Artemidoros is the following (ii.53; Pack 
183, 6-21): 


YX1avpoQo0at MAO HEV TOL vaut AAonÉvotg à ya8óv: xai yap £k EvAwv Kai 
HAov yéyovev 6 otavpóc ac Kai TO MAOLOV, xat N katápttoc dto OpOia ot 
otavpa. dyaðòv 8& Kai révntv Kal yàp oynAóc ò otavpo8eic Kai noAXoUc 
1p£$et <OLMVOUG>. Ta SE KPUNTA EAEYXEU EKOAVTIG yàp ó GtavpwbEic. touc 5€ 
xAovociouc BAdztev yupvol yàp otaüupotvtat Kat Tac odpkac aNOAAVOVOLV ol 
otaupmbévtes, ávópt SE dyápo yópov mpoayopever 61a THY éo MANY où navy 
TL Gupdeépovta. ò SE AUTOS Aóyoc xai nepi OLALaG kal xotvoviac. SOVAOUC SE 
éhevOepot üvunótaxtoi yàp ot oxavpo£vtec. tovc ó& Ev TH oikeig Statpifetv 
BovAopévous kat tous iSiav yrv yewpyovvtas Kal touc ExPAnOjvai noOev 
QoBouu£vouc ExBGAAEL kot ODK EG pHEveELv Ev otg eioiv' Elpyet yàp ò otaupdc 
tfi yng entBaiverv. £v nóAei 6€ SoKElv Eotavpaolat apy onpaivet toravtny, 
olog dv Ñ Ò tónoc, £v © Ò OTAVPÒG £otnke. 


Being crucified is auspicious for all seafarers. For the cross, like a ship, is made 
of wood and nails, and the ship's mast resembles a cross. It is also auspicious for 
a poor man. For a crucified man is raised high and his substance is sufficient to 
feed many birds. But it means the betrayal of secrets. For a crucified man can be 
seen by all. On the other hand, it signifies harm for rich men, since the crucified 
are stripped naked and lose their flesh. For a bachelor, the dream means marriage, 
because the connection between the victim and the cross is a bond, but it will not 
be a very advantageous one. The same holds true for friendships and partnerships. 
But it means freedom for slaves, since the crucified are no longer subject to any 
man. For those who wish to spend time in their native land, for those who farm 
their own land, and for those who are afraid that they will be evicted from some 
place, it signifies that they will be evicted and that they will not be allowed to 
remain where they are. For a cross prevents a man from setting his feet upon the 
ground. To dream that one has been crucified in a city signifies a magisterial 
position that corresponds to the place where the cross has been set up. 


Artemidoros further illustrated the interpretation of a crucifixion with an 
anecdote (iv.49; Pack 276, 6-12): 
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otov «£608 TG &otavpoo0avs, onpatvovtoc toù SoKelv &otavpáota: SdEav 
«di evmopiav’ óav pv 61d Tò DYMAOTATOV elvat TOV £ctavpau£vov, eùropiav 
Sè Sid TO MOAAOUDG 1péó£tv Oiwvovs. «o» Mévavópoc èv “EAAGEL ES0Eev Eotav- 
pacbar éunpoodEv iepov Atóc I ToAiéoc, Kot tepevc anoderyGeic avtod Exeivov 
tov 0£00 Aaunpótepóc TE Kat EVNOPWTEPOG EYEVETO. 


For example, someone dreamt that he was crucified. Crucifixion dreams signify 
honor and wealth—honor, because the crucified person is in a very high position, 
and wealth because he provides food for many birds of prey. In Greece, Menander 
dreamt that he was crucified in front of a temple of Zeus, Guardian of the City. He 


was appointed priest of this same god and became better known and wealthier as 


a result. 


According to the fifth-century church historian Sozomenos, crucifixion was 
abolished in the Roman Empire by Constantine the Great.” Sozomenos's state- 
ment should not be taken too literally, since a similar method of punishment, 
anaskolopismos or phourkisis (hanging from the gallows or the gibbet), re- 
mained current well into the Middle Byzantine period.” Anaskolopismos and 
phourkisis (or derivative words) are sometimes used interchangeably with 
staurosis (crucifixion) in Greek sources.? Chapters 89 and 90 of the Oneiro- 
criticon are entitled & «&v' IvSGv xepi àvackoAoniogoG Titot QovpkioeoG 
(From the Indians on Impalement, that is Hanging on the Gallows) and èx 
iv Tlepodv kai Aiyuntimv nepi otovpmoews (From the Persians and 
Egyptians on Crucifixion). As Oberhelman rightly observed, Artemidoros’s 
interpretations of crucifixion are repeated in both of these chapters, but the 
Christian Indians call the punishment anaskolopisis, whereas the pagan Persians 
and Egyptians use the term staurdsis™ (Drexl 54, 8-55, 3): 


?! See J. McClintock and J. Strong, Cyclopaedia of Biblical, Theological and Ecclesiastical 
Literature, 10 vols. (New York, 1869-80), s.v. “Crucifixion.” 

? Cf. the account of the Nika revolt (532) by the 8th/9th-century historian Theophanes Confessor, 
Chronographia, ed. C. de Boor, vol. 1 (Leipzig and Stuttgart, 1883), p. 184, 4-5: Kparneas S 
Enapyos tpEig ónuótac TÖV dTaktobvtov, EPOVPKLOEV avtovs. Kai ó HEV Elg napavta 
anéOuvev’ oi 8& 800 ëneoav Ex tíjg ġoúpkaç. The same method of punishment was applied 
during the reign of Basil I (867-86) according to the 10th-century author of the Vita Basilii in 
Theophanes Continuatus, ed. Bekker, p. 303, 16-18: óc ™ Baour KEAEVOEL Kaumoupyav 
icapiOpovc tàv dnootarévtiwv Secuiwv èv MeOavy dovpKag Otivat mpooetage kat #005 os 
ba pyovc tiG $vyfig mepdOévtac dveokoAórnioev. For further references to the practice in 
Byzantine texts, see Du Cange, s.v. "$oüpxa," “dovpKitery,” “poika,” “ povàxilew. 
illustration of this method of punishment, evidently gleaned from contemporary practice; can be 
found in the illustrated Job of Patmos (Patmiacus 171, ca. 9th century). idw : 

? Cf. Suda Lexicon, s.v. “avaokwSarev0jvar dvackoAonio8rvat, åvaotavpoðnvat os 
also Liddell-Scott, s.v. “otavpdc"; Lampe, s.v. “QVvaoKLVOOAEVO," ávackoAoniGo, 
"évaoxoloriguóc," "$oópka," "éoupxkitjo"; Du Cange, s.v. "&oüpxa," “dovAKitely. 
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10’ Ex tov Iv8óv nepi àvackoAonicEo6 TTOL óovpkicenc 


' Eáv ac ión Kat óvap, óu xpioet TOV &EovctactoU" £xpeuácOn Ex tod tpayfüou 
Bia xat avayKn, àvoAóYos TOD DYOUS THS k«peudceoc GEiGpatt tum,rnsexar ei 
Sè ó tovTO iS@v voci Ñ OAiPetat, dnoPadret tavta Big kai téAog yaprhoera, 
Ouoiws £àv (51 ttc, Ot MapEswKEv Étepov KpELaGONVAL, ei uév èst Baotieüg 
ij £&ovoiátjov Aaov, Ovpo8ncetat kai opyto8rjoetat éni 1H napaóo0€vu tå 
npóxto Kai Votepov TIUÝOEL avtov’ ó 6€ t1umelc eic Bedv E€auapticet. édv uc 
iðn, öt éQarye kpéac kpepapévov, NAOVTHGEL EGapaptws EF DYNAOD dvOpónou 
GVaAOYWs, ócov £ódyev. 


89. From the Indians on Impalement, That Is, Hanging on a Gibbet 


If someone sees in hís dream that, according to the ruling of the authorities he was 
violently and forcibly hung by the neck, he will be honored with an office analogous 
to the height of his hanging. If the person who dreams this is sick or in distress, he 
will shed «his sickness or distress» through the use of violence and in the end he 
will be happy. Likewise, if someone dreams that he delivered somebody else to be 
hung, if he is king or «otherwise» rules people, he will first be angry and irate at 
the person whom he delivered, and then will honor him, and the one honored will 
sin against God. If someone dreams that he ate the meat of a hung person, he will 
sinfully gain wealth from a man in a high position in proportion to how much he 
ate. 


G^ Ex tov [Iepoóv kat Aiyuntiov nepil otavpooE oc 


 Eáv tic 169, ótt EotavpwOn, Ei HÉV &ott NTOXÓG, nAovtrjoet, et SE nÀAoUotoc, 
Big kat nuopig kAnpovopioet rAoUtov nàgiova. £àv tig tôn, OTL £66pn Povved- 
poic kat OVTWS EoTALPHON, Kata TO LETPOV TOV 6apjt00 Aaod £&ovotácet UyoD- 
Hevos £v aot. dv Ldn, ótt EotavpwH6y Kal KATHABEV, GO TOD Uyouc toU 
d&tpatoc aito neceitar kat o MAODTOS avtOD ddavicOjceEtat. àv 18, öt 
EOTAUPHOON kat £venprjcOn, oyoOrncetat kat 1a00 GpEet kal peta tavtTa avayKn 
noA£uov aàno8aveitat tà thv 100 rvpóc Diav. 


90. From the Persians and the Egyptians on Crucifixion 


If someone dreams that he was crucified, if he is poor, he will become rich, and if 
he is rich he will inherit more wealth through violence and punishment. If someone 
dreams that he was beaten with a whip and was then crucified, he will have 
power over people commensurate with the beating and will be exalted because of 
this. If he sees that he had been crucified and came down from the cross, he will 





* Oberhelman 1.9-10: On. 89 = Artem. ii.53, iv.49: crucifixion = honor for the dreamer 
because he is elevated; On. 90 = Artem. ii.53: crucifixion = a good sign for the poor, see also 
Oberhelman, Oneirocriticon of Achmet, n. 181. 


25 j . ; 1 s * - "^ 
Efovo.aotic was a title in the Byzantine court mentioned in De cerimoniis; see Sophocles, 
s.v. “egovoraotijc.” 
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fall from the loftiness of his office, and his wealth will vanish. If he sees that he 
was crucified and burnt at the stake, he will become exalted and will rule over 


people and after that he will die by the force of war because of the violence of the 


fire. 

he Islamic world, crucifixion (salb) refers to the criminal punishment 
whereby the body of the criminal, either living or dead, ie to or impaled 
on a beam or tree trunk and exposed for a number of days.” Arabic dreambooks 
discuss dreams about this method of execution, and their interpretations are 
very similar to those of Artemidoros, with the addition of new material. The 
contents of Arabic dreambooks on the topic correspond to chapters 89 and 90 
of the Oneirocriticon much more closely than the equivalent passage of x 
bn Qutayba's interpretation of the crucifixion is the following: 


In t 


temidoros. I 


pil JSI U ols 13) eu) day Jes oe Lalo YL JS! eain e» US! ons 
xà) Lal cosas Gl sly oy x Leeds dey "US X d 5S e ols 
aad! pi dead pa Head! s s 


If someone «dreams of» eating the flesh of a crucified «person», he will spend 
unlawful money that belongs to à high-ranking individual if there was a mark on 
what he ate, and if there was no mark on it, he will slander a high-ranking man. 
And if he saw that he was crucified, he will receive high rank from the sovereign 


accompanied by corruption regarding his religious faith. 


Later in his dreambook, Ibn Qutayba adds: aal y! ogle— pal JSI ol 


Lol > Yla Glial e yin 3l ye 4! (If someone dreamt that he ate the flesh 


of a crucified or of a leprous person or a leper, he will obtain unlawful money). 

^ s Š ne : 
And further? à à , «lll G42 Glee! caulas «3 (el ) Os (If someone dreamt 
that he was crucified he will receive a lofty position from the king). 


Al-Dinawari's chapter on dreaming of the crucifixion (fas! 11, bab 59) 


WC RN — — € 
quotes the interpretations of the Muslims, the Christians and Artemidoros: 


6 See EP, s.v. “salb.” 
7 Ibn Qutayba, fas! 14 (on humans and their members), Yahuda ar. 
8 Fas! 46, Yahuda ar. 196, fol. 63a. 


? Ibid., fol. 63b. . 

3 BN arabe 2745, fol. 204b; Esad Efendi 1833, fol. 167b. Al-Dinawari quotes the Fog vagi 
of Artemidoros according to the translation of Hunayn b. Ishaq (Fahd, Artémidore 4 kohen i bly 
1-333, 5). The Arabic text is quoted according to the readings of Esad Efendi with the is i 
better) variants from Fahd's edition of Hunayn's text in parenthesis, marked c in P x Skis 
H in the English translation. I translated this passage as literally as possible, in order to demons 
the changes in the meaning that are evident in the Arabic wanslation. 


196, fol. 30a. 







































































































3l r 
A reference to Jesus, who 
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alui ge olaia uà ns y cosas OG Dos oda Gl gl s ub pp JG 
odo ya) Oblag dogs Là Lx JO J «s sod al os Gls gai, 
re eae Vy ples OLS oly OLE NW ead Las olai La, 
Cool ge ang JUI elis call sles cà ie! JUS «Xs p OLS SI GU CL, 
pal oe JSG Gl oly GL ci 1E els Là eile GIS GL Yd, ula s 
3! Uslu te, Obi, ls palb Ul «SU USUS S el es pui osha 
S52 GLI G glial! aad JS! 52 oos 5 ell cs sd 239 be «s Jl s usb, 
Gl sly oes us Jed dU $m s OLS as LE OS Gl ely eg a ug 
22223 5 Libba; dag, JUS cl 5 5 Bas bls aall jgu ule eee 
Og 2 oia Cine) OL ea «5 Je SU ess at Lally cL ay! 
«Las yl! aal Es Go Ciis s Le Uo GL Gylall aa ISL Gls gl, 
2l t ea Oe JS x ada G5 1 d het s y pte jl LG, 
o CS ps Cou SE LS dG gly cà Des LS ya pe heel Ul sl Us, 
ust ts Jada Lal gag lead! UI (aaia te) eus Cd Jas s LS 
Jas AS ls Ge (eiii ip) eig Go oshal! ol ell3 «1 gall 
ool (o a ig) oa abus gà] o Udy Gad eol el le Lal 
22333 5 Ub ex Ghee ghall ol His (ga) Jada GLa eLusgy (Là LaL 
o2 GUS ces Lal Fla 13 egal S | I, lal am ygol shud le Ja ils 434] 
watt OF E casali bU, Cee Hig 25533 le Jas WS gli p yis 
vl oo o! lay agiies cle sanali à LAS Jaa. Jigen Mads agis] 
Ua Gedy je d eaa Sl asa a OU Lay y lasi «ale Gul 
£9 bad! GI Hig agua sly OUS os ep yd gle Liab Ga 3 s o 
oi aal à bees eS (SLE se) ul) GL’ soa jl gb ball oye 
(sic) all cà eai sil pa gl cus ule sS ubi y ule as Ls jl 

à ME als, uà cle 258s bà Y gà cuba ya 89! JL, 


The Muslims said: “If someone dreams that he was crucified while dead, he will 
obtain a lofty position in this world with decay in his faith. And if he was 
crucified alive, his faith will not decay, but he will obtain a lofty position and 
honor and power according to the saying of God Almighty, ‘They slew him not 
for certain, but God raised him up to Him’ [Qur'àn 4:157-58].' And if he dreams 
that he is on the cross and does not know when he was crucified, if he has given 
away money, it will be acknowledged and his money will be returned, and he will 
obtain his possessions. If he was crucified after he had been killed, lies will be 
told to him while he is holding this lofty position. And if he sees that he partook of 





, according to the Qur'àn, was not truly crucified but only appeared 
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the flesh of a crucified person, and that blood was coming out of it, and there was 
a clear mark on what he was eating, he will slander a powerful person, or he will 
sin and the object of his wrongdoing will be commensurate to the outpouring of 
blood. It is said that whoever ate the flesh of a crucified person will become 
Master of the Post, and if someone dreams that he became Master of the Post he 
will die." 

The Christians said: “If someone dreams that he was crucified on the walls of a 
city and people were looking at him, he will obtain a lofty position and power and 
the strong and the weak will come under his hands. And if blood was flowing 
from his body, his subjects will benefit from him. And if someone dreams that he 
ate the flesh of a crucified person, he will obtain money and gifts from one of the 
leaders.” 

Artemidoros said:* “Crucifixion in a dream is a good sign for all who travel at 
sea, and this is because the implement of crucifixion is composed of wood and 
nails, just as a ship is composed of them, and the mast of the ship refers to [H: 
resembles] the implement for crucifixion. This is also a good sign for the poor, 
because the crucified is suspended and many animals violate him [H: feed on 
him]. It also signifies the manifestation of secret things, because the affairs of the 
one who is crucified spreads out [H: becomes notorious]. As for the rich, it is a 
sign of ruin, because the crucified is crucified naked, and his color changes, and 
for this reason, if they dream they have been crucified, it signifies the decline of 
their affairs. As for those who are not married, it signifies their marriage, and this 
is because of the bond of the crucified, but it is not for all of them a laudable sign 
.... In addition, to the slaves it signifies their freedom, because whoever is crucified 
does not serve and does not conform to the norm. As for the one who wants to 
stay in his household ... and the one who is afraid to turn to a direction, <it 
signifies> their departure from their place and their land, because crucifixion 
precludes burial in the earth. And if he [H: the man] dreams that he was crucified 
in a city, the dream signifies leadership that will take place depending on the 
location where the crucifix was raised." 

The others said: “If someone was crucified after he had been killed, lies will be 
told to him while he is holding that lofty position.” 


Al-Dinawari’s Muslim interpretation of the crucifixion as achieving high rank 
is similar to that of Artemidoros. However, its justification with a Quranic 
passage lends it a specifically Islamic outlook. In the next chapter, which 
consists of three narratives about people who actually dreamt of crucifixion 
and the fulfillment of their dreams, al-Dinawari cited a dream dreamt by 
Muhammad b. Idris al-Shafi‘i (767-820), founder of one of the four schools 





a Literally “rode the postal horse" or “mastered the post." The position of the Master of the 
Post (sahib al-barid) was one of the most important in the Abbasid government, sínce the appointee 
not only supervised the postal system, but also controlled the intelligence service and acted as a 
confidential agent to the central government. 


? i53; Pack 183, 6-21 
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of Islamic law, as well as a dream about the learned divine Qatada (d. 735) 
and the dream of Menander, the priest of Zeus, which is copied from Artemi- 
doros (iv.49).* 

Al-Shafi'i dreamt that he was crucified together with ‘Ali b. Abi Talib 
(598-661), a cousin and son-in-law of the Prophet, who eventually became 
the fourth “rightly guided” caliph and one of the most revered figures in 
Islam. The dream signified al-Shafi‘l’s subsequent importance for Islamic 
legal thought and the orthodoxy of his views. According to the second anecdote 
narrated in this chapter, a man dreamt that Qatada was crucified and Ibn Sirin 
interpreted it as indicating Qatada’s future renown. Given the prominence of 
al-Shafi‘i and Qatada in Islamic intellectual history, the truthfulness of the 
dreams pertaining to them confers additional Islamic validity to the interpreta- 
tion of crucifixion as representing high rank.” It is very difficult to ascertain 
whether this idea was current in Arabic dream interpretation before the ninth- 
century translation of Artemidoros into Arabic. This would be the case if the 
narratives of the dreams foreshadowing the glory of the two eighth-century 
figures, Qatada and al-Shafi‘i, are contemporary with their purported protag- 
onists, which is not an easy matter to determine. At any rate, Ibn Qutayba’s 
and al-Dinawari’s treatment of crucifixion demonstrates that the Muslim inter- 
pretations which coincide with those of Artemidoros (whether preexisting 
independently or borrowed from the Greek dreambook) were thoroughly as- 
similated into the body of Arabic dream interpretation, from where the author 
of the Oneirocriticon received them. 

Al-Muntakhab and al-Nàbulusi essentially repeat al-Dinawari's interpreta- 
tions," while Ibn Shàhin includes some additional material. Most of the inter- 
pretations from chapters 89 and 90 of the Oneirocriticon can be paralleled 
with interpretations from the Arabic dreambooks, as is shown below: 


Eáv tig 84 Kat’ óvap, öt Kpicer tod &Eovotactoo EKpELLGOOH Ex 100 tpa ou 
Big xoi avdyKy, àvaAóyoc Tod yov tfi Kpeuáoews GEramuatt tumO,mnoetat ... 
óuoioc £àv (8r tic, St xopé&okev Etepov XpepuaoOrnvai, ei uév Eott BaciAEUG 
Tj &&ovoiáGov Adod, OvuoO cera Kai OpyloOjoetat Eni t napaóo0£vtu ta 
TPOta Kat ootepov tuhoe avtóv: ó 8& tutn8glg Etc Bedv &&apaptrioe:. 

“BN arabe 2745, fol. 205b; Esad Efendi 1833, fol. 168a. 

55 The anecdote is repeated in Ibn Shahin, no. 2271. 

** AI-Muntakhab, chap. 31, pp. 161-62, repeats the interpretations quoted in al-Dinawari, 
including those attributed to the Christians and to Artemidoros, without stating their source. The 
same is done in al-Nabulusi, vol. 2, pp. 39-40, s.v. La . Ibn Shahin copies some of al-Dinawari's 
interpretations from al-Muntakhab (cf. nos. 2272-77), and adds more data. 
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If someone sees in his dream that according to the ruling of the authorities he was 
violently and forcibly hung by the neck, he will be honored with an office analogous 
to the height of his hanging .... Likewise, if someone dreams that he delivered 
somebody else to be hung, if he is king or rules people, he will first be angry and 
irate at the person whom he delivered, and then will honor him. And the honored 
one will sin against God. 









These interpretations correspond to the ones found in Ibn Shahin, no. 2278: 
PR iaai olla] s cso GLY he dil gly cus ils SI! Là s 
Ji has Lu gS lag (oo gle g iada (Al-Kirmani said: “Whoever 
dreams that he was crucified, he will receive great beneficence and an exalted 
position and high rank from the king, and possibly there will be x flaw in his 
faith’). They also correspond to the interpretations from Ibn Shahin, no. 
2273: La 5 giles «1 ÀJ Lats dea, hel Lis ole esl (el y got 
all aL] doa) a Lands » 4143 (If someone dreams that he was crucified 
alive: he will receive high rank and honor, according to the saying of God 
almighty “They slew him not for certain, but God raised him up to Him” 
[Qur'àn 4:157-58]). And no. 2281: alà dlrs Lal ellll 5l (el j cya La 


Had ob ogee (ad S s dd yg Lala die Ju (It is said, whoever 
dreams that the king ordered that he be crucified, he will receive from the 
king a dignity and high rank. However, he is not good in his faith). 

Yet another interpretation found in the Oneirocriticon is demonstrably closely 
related to an interpretation found in Arabic: £àv ttc 16r, ti ëpaye kpéag 
Kpeuapévou, MAOVTIOEL £éopáproc EF VWNAOD dvOponou dvadrdyus, 
doov Edayev (If someone dreams that he ate the meat of a hung person, he 
will sinfully gain wealth from a man in a high position in proportion to how 
much he ate). This corresponds to Ibn Shahin, no. 2279: JS! «3l (cl j (a5 


| 4. «34 (If someone dreamt that he ate the flesh of a crucified person, he 

























cut 











will eat [spend?] unlawful money, and probably he will have influence with a 
person in a position of authority and will receive benefit from him). 

Two more Greek interpretations have Arabic parallels. The first one is: 
‘Edy tig in, öt eotaupwdn, ei uév ċott ntwyxc, TAoVTHOEL (If someone 
dreams that he was crucified, if he is poor, he will become rich). An analogous 















? This interpretation is ultimately copied from al-Dinawari; Ibn Shahin lifted it from al- 
Muntakhab. 
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126. From the Indians on Kings and Crosses 
interpretation is found in Ibn Shahin, no. 2276: sė «1, 3  àll.. i i in hi 
p ce elia scia If someone dreams that he raised a cross in a church or in his house, he will 


F 5 (The cross ... for the poor signifies great wealth). The second Greek receive from an exalted and very powerful man— possibly even the king —great 


interpretation is: £v in, OTL EotavpHOn Kai kotnAOgv, ano tod youc joy and be victorious over his enemies. If he dreams that the cross was taken from 


100 GELdpatog aùtoð neoeitor xai O TAOVTOG AVTOD AdavicBHoetat (If him, he d come to grief ang - erste by his enemy. If he dreams that the 
ifi cross is returned, he will be relieved from his grief. 

he secs chat fie nad been ere ifie d and calico E KOR wires De val tal If someone dreams that he found and procured the holy wood of the Cross of 

from the loftiness of his office and his wealth will vanish). The parallel text is Christ—that is, the complete cross—he will become king and be very pious. If he 

Ibn Shahin, no. 2285: J 5335 Ls alaa Hils ww glia l csl o Q5 dreams that he adored it at a familiar place, he will find joy and wealth from a 
. x: s king and will be called just. If he sees that he started off to a place where the cross 

HT NT E ae at ns peas ici RA rope broke, he was located, he will go to the king in order to make a request and, if he sees that 

will fall from his rank). he reached the place and fulfilled his desire, his request will also be granted. 




























If a king dreams that he acquired a new precious cross, he will beget a male 
who will rule upon his royal throne. 1f the king dreams that he gave a pectoral 
cross to a woman, he will make a true promise to her and will soon have a child 


The special significance of crucifixion for Christianity is apparent in chapter 
126 of the Oneirocriticon, “From the Indians concerning Kings and Crosses,” 





ane p odds DIC MOS Py antneses dels of the whole work, as it with her. And it is not possible to dream such a thing concerning any other 
incorporates elements of Christian and Byzantine imperial ideology. The first woman but the empress. 
half of this chapter interprets dreams about the Christian cross (Drexl 74, If someone dreams that in a place where there was no cross, à cross has 
21-75, 18): recently been erected, a leader will soon come to that place. And if the people of 
ja — ana that place are Christian, a Christian of the same race will rule over them. If they 
pkg Ek tav Ivéav nepi BaciAéoc Kal otavpov are not, a foreigner will. 
' Eàv iðn ttc, ött otavpov Tipev eic vaóv Ñ giç otkov aVTOD, aNd LYNAOD Kai The interpretation of the cross as a sign of victory seems inspired by the 
j eae ee " ddr Y $i LOPOV equam a er Kai virag kar Byzantine veneration of the cross and the ideology surrounding it, the develop- 
EXOPOv. dv tig 16H, OTL an QUtOU Ò OTAULPOG, j 1 ; : ns TOUT iei s 
d ee eee Ro la a are ment of which began as early as the fourth century. Constantine's vision ol 


Kaxa6ovAQ8noexat 19 xep avtov. £àv 8€ ôn, Ott náv £otpáQn ó otarvpóc, 


&nopaAet thy AvMNV ato. the cross on the eve of his victory over Maxentius in 312 provided the earliest 

' Eàv iy tic, Ott ta tipa úa tod otavpod tod Xptotod epe koi európnoev association of the cross with military victory, which was enhanced during the 
aùtá, yovv tov otavpov óXov, oùto Baotrevoel kai miotótatos Eotan. et bE iconoclastic period (8th-9th century). The iconophile Orthodoxy that ultimately 
Hs EOE ONGEN EA TQ epi) Q P AOI K owas prevailed considered the cross as only one among several Christian symbols 


Baci éoc kai 6ikatoc kAn8rjoexac. ei 8è (6n, St dnekivnoe npóc tónov, Ev à : ; ‘ dit 
Á 2 EA 2 TA EIS icy NN eA e Ub and no more important than the icons, though the cross did remain a military 
OL tavta, Eig aimo Ee mpdc tov BaciA£a Kal, el pèv lor, Ott GneowOn Ev P : 


git iL l anf Ma i | d | wp 
t tonw Kal Etereiwce tiv EmOvuiav aŭto, teAeuoBrjoexat Kai Å aitorc symbol throughout the tenth century.” The author of the Oneirocriticon further 
QvTOD. elaborates the significance of the cross as a sign of victory in chapter 150, 
f Eàv iðn ò Paorieúg, Sti VÉOV otavpóv TÍMLOV EKtHoato, OŬTOG TEKVÚOEL which primarily discusses dreaming of icons (Drexl 106, 5-12): 
apoev Pacirevov £v 19 0póvo Tic Bacu.etag abtod. édv õè iðn ò BacuAeoc, öt . , 
p : EAM SAE : qus : ; ' Ed “en ciré E D. ME P Ü W: VOV, OTL PO- 
edwKe yuvatt otavpòv EYKOATLOV, GANS Adyov 6Go£t AUTH, TAYA KAL TEKVUGEL Eav TG Qon gikóva TOV Sup DON maoy APTON d M E i ; ie 
HET avTHG ovK evdeyetar S€ todto npóc GAANY RAN Mpdg thv avyovatav toU ceküvnov ù Homdcato Ñ €5enOn avriis, et pév Cott Bootes, Kat ovtos Ep] 
Bacuéoz iSeiv. vikac £yOpóv xot yapav £v tH 606r avroð, Srdtt 0 OTHUPOG HETA TOU otavpasevtog 
' Eáv tig (5r eig tónov, Ev à odK Tv cxavpóc, vewoti otaðévta otavpóv, èv abt kuptov Hav ‘Incod Xptoroo vixac geytotac onidtvet Kat MOONS 
VEWOTL KEPAAT pyeta eic TOV tónov EKELVOV. kot EGV Dol YPLotLavol £v TH : ayeo uexofloAnv: Kai £àv (6r eikóva póvnv tod kuptov fiiv" noot XptotoU 
TÓTO £x£ivo, xptotiavóc óuóQuAOG dpEgt adtav, ei Sè oŭk giov, GAXAÓQUAOG 
peL avtàv. 






















* See ODB, s.v. “Cross.” For the military importance of the cross as a sign of victory and the 
evolution of its symbolism, see N. Thierry, "La culte de la croix dans l'empire byzantin Pu Mui 
siècle au Xe dans ses rapports avec la guerre contre l'infidéle. Nouveaux témoignages 
archéologiques," Rivista di Studi Bizantini e Slavi 1 (1981), pp. 205-28. 
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&vev Tod otaupod, Éotv T] apa &£Aattotépa, ópotac kat À vi km. 


If someone dreams of an icon of our Lord Jesus Christ crucified, that he prostrated 
himself in front of it, or that he kissed it or prayed to it, if he is king, he will fing 
victories against the enemies and joy in his glory, for the cross with our Lord 
Jesus Christ crucified on it indicates very great victories and a reversal of all 
sorrow. And if he dreamt of a simple icon of our Lord Jesus Christ, without the 
cross, the joy will be less, and victory likewise. 


Given the demonstrable derivation of the Oneirocriticon from Arabic dream 
interpretation, on the one hand, and the evident Christian and Byzantine flavor 
of the interpretation of the cross, on the other, one wonders whether the contents 
of chapter 126 (and of chapter 150) were invented ex nihilo by the author of 
the Oneirocriticon, or were the result of the author’s creative use of materia] 
that already existed in his Arabic sources. The association of the cross with 
victory can be found in Arabic dreambooks as well, as is evident from the 
following interpretation found in the dreambook of al-Nabulusi:” sl) 34s 
2433.3 Jàa «3L jolt! dale cus eh 9 Ghee «3l (If someone dreamt that he 
was crucified, if he is a commoner he will conquer and vanquish «his ene- 
mies»). 

The cross (salib), as opposed to the crucifixion (sa/b), is discussed in only 
two of the five Arabic dreambooks investigated, and the interpretations of 
only one of them, al-Nàbulusi, can be correlated with the contents of the 
equivalent chapter in the Oneirocriticon:"' 


pep» Lill [sic] MONI apt! Js >I! abe J3 Sabet |> Las y 5 oe alas 
SS bey 5 lHa 355 9! c 353 hamba dre ol uel) Get Sol hil Gell! 
cadit cc ee pec osten ase yu 


The cross: ... Perhaps «the cross» signifies a man of great importance who has 
the authority to impose obedience and uphold religion. And if someone dreamt 
that he had a cross with him, he will marry or have a son, possibly from fornication. 


Vok Zop 39; 8v. ibas. 


40 E — 

Such is the translation if we understand the verbs as being in the active voice; if we understand 
them as being in the passive voice, the translation would be just the opposite (“he will be conquered 
and vanquished"). The absence of vocalization in al-Nabulusi’s printed text makes it impossible to 


decide whether the author intended to use the active or the passive voice (both are written identically 
if left unvoweled). 


Al 5 : 
Al-Nabulusi, vol. 2, p. 49, s.v. uti, Ibn Shahin also includes an entry on the cross (no. 
251), but interprets it as a flaw in religion and a predilection for infidelity (kufi). 
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Sometimes the cross signifies a marriage contracted through a legally defective 


contract. 


The Oneirocriticon and al-Nabulusi agree that the cross indicates a powerful 
man, future marriage, and male progeny. Al-Nabulusi’s interpretations of the 
cross and especially the negative overtones of the marriage signified by it, 
moreover, seem to be an amplification of Artemidoros’s interpretations of a 
crucifixion, formulated on the basis of Hunayn’s Arabic translation: “As for 
those who are not married, it signifies their marriage, and this is because of 
the bond of the crucified, but it is not for all of them a laudable sign." It is 
conceivable that the author of the Oneirocriticon modeled the interpretations 
contained in the third paragraph of chapter 126 after an Arabic passage similar 
to the one quoted in al-Nabulusi. But it is improbable that he was directly 
inspired by Artemidoros, because the interpretation of the cross as begetting a 
son is absent from the Greek text and only appears in the Arabic tradition. 

The fourth paragraph of chapter 126 (a cross newly erected at a place 
signifies that a leader will arrive there) also seems to echo the last interpretation 
of crucifixion originally found in Artemidoros. The choice of words employed 
in the Oneirocriticon is very different from the passage in the ancient Greek 
text, but the connection between the ancient and the medieval Greek interpre- 
tation becomes obvious if we have a look at the Arabic translation of Artemi- 
doros.” 

Hunayn rendered the Greek arché (leadership) with the Arabic riydsa, the 
root of which is the same as for the word ra’s. Ra’s means both “head” and 
“leader,” the exact equivalent of the Greek word kephalé, which is used in the 
Oneirocriticon. The exact phrasing of the Arabic source of the Oneirocriticon 
can only be imagined, but it is likely that it was close to that of Hunayn. At 
any rate, given the disparities between the two Greek texts, the interpretation 


? Fahd, Artémidore d' Éphése, 332, 11-13. 

? Artem. ii.53; Pack 183, 19-21: èv moder 6& Soxeiv Eotavpdo0ar ápyiiv onpaiver vouxótmv, 
olog àv Tj ò 1óxoc, £v © 6 ctavpóc &otnke (To dream that one has been crucified in a city 
signifies a magisterial position that corresponds to the place where the cross was set up); sce 
Hunayn (Fahd 333, 3-5): Gul, (le Ja G5 dl Gla iual (pb bey «3S 50251 gly GL 
tothe! 4a 8. as gall (dl ue cle 5485 (And if a man dreams that he was crucified 
in a city, the dream signi fies leadership that will be exercised, according to «what befits> the place 
where the cross was raised); cf. Oneir. 126 (Drexl 75, 15-16): Edv tic (65 etc tónov, Èv @ OUK 
HV otaupds, vecoti otabévta otavpóv, vemoti Kedar Epyetat eic tov tónov éxeivov (If 
someone dreams that in a place where there was no cross, a cross has recently been erected, a 
leader will soon come to that place). 
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of the erection of a cross as the arrival of a leader is much more likely to have 
been introduced in the Oneirocriticon via the Arabic tradition than through 
the Byzantine author's direct knowledge of the Greek text of Artemidoros. 

At least part of the material from chapter 126 seems not to have been invented 
by the author of the Oneirocriticon, but to have been developed (with what 
degree of liberty it is impossible to say) on the basis of existing material. Its 
second paragraph discusses dreaming about traveling to where the relics of 
the True Cross are, or in other words going on pilgrimage. The institution of 
the pilgrimage exists in Islam as well—the pilgrimage to Mecca (hajj) is in 
fact one of the most important religious duties, one of the "Five Pillars of 
Islam," the observance of which is obligatory for all Muslims, and is therefore 
interpreted in every Arabic dreambook. Central to the rites of the pilgrim, 
when he or she reaches Mecca, is the circumambulation of the Ka‘ba, a large 
cubic structure covered with a black cloth and containing the Black Stone 
(al-hajar al-aswad). Though the Ka‘ba and the Black Stone are not objects of 
worship, they represent a sanctuary consecrated to God since time immemorial, 
and for this reason Muslims in every part of the world orient themselves 
towards the Ka‘ba when they pray. The direction of the Ka‘ba, or qibla, is 
usually marked in mosques with a prayer niche (mihrab). Arab lexicographers 
often call the cross the qibla of the Christians.” 

In the Oneirocriticon the first two paragraphs on the cross contain interpreta- 
tions that in Arabic dreambooks are given to the Ka‘ba and the gibla. The 
Byzantine interpretations of finding the True Cross as meaning that the dreamer 
will become a ruler and be very faithful correspond to an interpretation of the 
Ka‘ba quoted by Ibn Qutayba:" 


Le jiu Gest! (po cas gga eLabill 69 (Jac y Gall» L3 4b «3l cl, gb 
ead Call gai es gts Cile uà Gibbs Gales danl 53S; a3 de 
If he saw that he was circumambulating the Ka‘ba and performed the rites of the 


pilgrimage, this is probity in his religion commensurate with the rites that he 
performed, and the dreamer will come to exercise power. 


This interpretation is repeated in all but one of the Arabic dreambooks I 


“ This is probably the result of the Muslim-Christian polemics of the 9th century, when 


Christian intellectuals under Islamic rule repeatedly clarified that the cross was not itself an object 
of worship. For further details and bibliography, see E^, s.v. “salib.” 


55 Fasl 6, Yahuda ar. 196, fols. 26b-27a. 
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ned.“ They all also agree that the Ka‘ba signifies a ruler, or generally a 
of authority (caliph, imam, etc.), and visiting the Ka'ba is interpreted 
ng the presence of the powerful individual signified by it. In al- 
r example, we read the following: 


exami 
person 
as enter! 
Dinawari, fo 


aal! dis Gh. gua! meas s! o5 s! Hs PL uà CSI! 
Pall pe Jos GLa eà Ds 3A] SD «SAGA ule ias GLa Gaia! 


The Ka‘ba in a dream is a caliph or a vizier or leadership or marriage... If 
«someone dreamt that» he entered the Ancient House,” he will come to see the 
caliph, and if he received something from it, he will receive something from the 


caliph.” 


This omnipresent Arabic interpretation is similar to one of the interpretations 
of the cross from chapter 126: “If he sees that he started off to a place where 
the cross was located, he will go to the king in order to make a request, and if 
he sees that he reached the place and fulfilled his desire, his request will also 
be fulfilled.” 

It seems, therefore, that the interpretations of crucifixion and the cross 
found in the Oneirocriticon have their roots not only in the Arabic version of 
Artemidoros's work and its echo in subsequent Arabic dreambooks, but also 
in the purely Muslim interpretations of the pilgrimage and the Ka‘ba quoted 
in the Greek author's Arabic source. Arriving at new interpretations through 
the use of analogy based on existing material is an acceptable practice that is 
encouraged both by Artemidoros and by Arabic dreambooks,” since it is im- 


6 See al-Dinawari, fas! 8, bab 37 (on the Ka‘ba), Esad Efendi 1833, fols. 76b-77a; not in 
al-Muntakhab; Ibn Shàhin, nos. 948-49; al-Nàbulusi, vol. 2, p. 173. 

“ Al-Dinawari, fas! 8, bab 37 (on the Ka‘ba), Esad Efendi 1833, fol. 76b, BN arabe 2745, fol. 
134a. 

? The interpretation of the Ka‘ba as marriage coincides with one of the interpretations of the 
cross examined above. 

*? The Ka'ba is called “the ancient house" (al-bayt al-'atiq) because, according to tradition, it 
was originally founded by Adam, and rebuilt several times by among others Seth, Abraham 
together with his son Isma‘il, aand the descendants of Noah. | 

$9 The same interpretation is repeated in al-Muntakhab, bab 14, p. 56 (the wording is close to 
that in al-Dinawari, but the order of the sentences is different); Ibn Shahin, no. 941: (el ; Ges 
Gubbio! gl idil (es Las, tas (If someone dreams of the Ka'ba he I propa i p 
caliph or the sultan); al-Dinawari's interpretation is repeated verbatim in al-Nabulusi, vol. 2, p. 
172, s.v. & a4. 


: : in hi ambook b 
"On Artemidoros’s advice to infer the interpretation of dreams not found in his drea y 
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possible for a single dreambook to contain everything that a human being can 
dream of. 


Decapitation and Eating a Human Head 


Oberhelman notes that chapter 241 of the Oneirocriticon and chapter i.70 of 
Artemidoros agree that “to eat a man's head means money and wealth,”” 
Though neither chapter i.70 nor any other passage in Artemidoros mentions 
eating a human or any other kind of head," the two dreambooks do agree that 
a head signifies both leadership, because the head controls the rest of the 
body,” and money, because the word “capital” (kephalaion) is derived from 


analogy to the dreams he has described, see C. Blum, Studies in the Dream-Book of Artemidorus, 
Inaugural dissertation (Uppsala, 1936), p. 90. Blum rightly observed that this is a method of 
reasoning that Artemidoros borrowed from ancient empiricism. Reasoning by analogy (in Arabic 
qiyäs) was also an established method of reasoning in the Muslim world, since it was recognized 
as one of the sources of Islamic law. See Æ ?, s.v. “ Kiyàs." 


Aue pecific agreement," no. 83. 


^ Artem. i.70 simply treats dreaming of various kinds of flesh, including human flesh, which is 
interpreted as follows (Pack 76, 21 and 77, 4-13): tò è péyiotov xai oreppoAr dya6óv, óc 
Éyà £trpnoa, avOpwnivas £o0tew odpxag .... rávrov ` dv ein ckaiótatov tò madd 
isiov cüpkag £cÜ0iewv: covrouov yàp óAe0pov pavtevETal, EL ur] Apa TLG GxÓ TOLOUtOV 
&cÜieiv vopioete uepav tod rat6óc, dd’ dv ó xais mopiCetat, otov ei Spopaion tovc nóbac 
i] xeipotéy vov tas xeipag Tj MAAGLGTOD touc Gpous oayou tòte yàp TW EV nardi eoropiav 
10 óvap tovto, t) 6& natpi óvaoOat tov narðòç npoayopevet. TOV õe GAAwV avOparwv ol 
odpkec £oOióuevai ġyaðai. tpónov yap tiva ot üávOportoi, otav QéeAo0vtai Gn dAAQAOv, 
&o81i0votv aAA rAovc (I have learnt from experience that the best and most auspicious dream by 
far is the one in which a person eats human flesh .... But eating the flesh of one's own child is the 
most unlucky of all. For it prophesies sudden death, unless a man dreams that he is eating those 
parts of his child from which he earns his living—for example, if a man's child is a runner and he 
dreams that he is eating his feet, or if his son is an artisan and he dreams that he is eating his 
hands, or if his son is a wrestler and he dreams that he is eating his shoulders. For, in these 
cases, the dream foretells that the child will become prosperous and that the father will derive 
benefit from his son. Eating the flesh of other men means good luck. For whenever men are 
assisted by one another, they are, in a sense, partaking of one another). Chap. 241 of the 
Oneirocriticon, which Oberhelman claims is in "specific agreement" with this passage from 
Artemidoros, is called "From the Indians, Persians and Egyptians on Various Foods" and 
discusses eating bread, honey, sugar, dates, olives and other foods regularly consumed in one's 
waking life. The only interpretation contained in chapter 241 that could conceivably be correlated 
with Artemidoros's chapter i.70 is Drexl 198, 5-7: ei 6& &oayev ¿E avOpwnov Kepadry, 
EVPTIGEL rÀi00c xpuoiov Kai nAoUtov EE dóiíac (If he eats the head of a human, he will find 
plenty of gold and wealth through wrongdoing). This interpretation is clearly a far cry from 
Artemidoros’s chapter, which mentions eating other parts of the body, but not heads. Though 
there are similarities between Artemidoros and the Oneirocriticon regarding the interpretation of 


heads, they are not in the passages identified by Oberhelman, nor are they in "specific agreement" 
with each other. 


" j TY 
In later Greek, kegaAi means both “head” and “the headman” or “the principal.” The 
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he word for “head” (kephalé). Accordingly, Artemidoros notes that dreaming 
the w n , : , e 

fhaving a bigger head Gpxnv tiva NPOQAYOPEVEL ...KAL xpnpatov EALKTHOLV 
° a yàp xpnuata xeódAata KaAeitat”’ (foretells some office ...and the 
: n of money ...- For, indeed, money is called "capital "). By the same 


acquisitio e 
ri.35 Artemidoros interprets decapitation as release from debt 


token, in chapte 
for debtors and freedom for slaves: 


pane Gutato Sè kat SAVELOTAIS «xat» &pavápxotc kat VAVKANPOIG Kal &rópotc 
ina ic YONLATA OVVAYOVOLV GNWAELAY tàv KEdadraiov 51a TO OVavULOV 

kat RAOL 1018 Xp La I on 

onpaivet. ayaGov S& KATAXPEOIG dla tà ata. 


To bankers, usurers, men who have to collect subscriptions, shipmasters, merchants, 
|| who collect money, it signifies loss of capital, because the word for 
' is derived from the word for “head.” It is auspicious for debtors for the 


and à 
"capital 
same reason. 


toig È AoutolG <Sovkoic> nüoiv &XevOepia ona ver tò óvap: kupia yàp toU 

odmatos oUod Tl KEpaAT Enerdav dgotpeOn, YOPLOVEVTA TOD SEOMOTOV TOV OLKETHY 
, se 51 

EAEVOEPOV onuatvet £c£o0at. 


But to other slaves, the dream signifies freedom. For the head is the master of the 
body, and when it is cut off, it signifies that the slave will be separated from his 


master and will be free. 


i UARRA 58 
The same interpretations of decapitation also appear In the Oneirocriticon, 
though the wording and the structure of the relevant chapter is very different 


from the text of Artemidoros. 
The interpretation of the head as standing for a leader is repeated several 


times in the Oneirocriticon: yàp KEPOAN Eig TOV ENEXOVTA pepe 
(For the head signifies the one who holds power over the dreamer); £àv tôn 


es R : : 1 ith 
earliest attestation of such a meaning occurs in an author who is roughly E ius 
Artemidoros, the late Ist- or early 2nd-century Hermas, in whose writings it means ls iis 
household" (see Lampe, s.v. ^xedaAn" ). Artemidoros does not directly refer to the double meaning 


of KedaaAn. ; 

5 Artem. i.17; Pack 26, 1-17. Dreaming of having a bigger head is not discussed in the 
Oneirocriticon. 

56 Pack 44, 4-8. 

? Pack 44, 15-18. "e 

* Oberhelman “specific agreement,” no. 21: Oneirocriticon 120 = Artem. 135: S ees 
for a slave = his freedom; no. 22: Oneirocriticon 120 = Artem. i.35: decapitation for a debtor 
release from debt; already observed by Pack (p. 44, restimonia 17). 


$ Chap. 107, “From the Persians and the Egyptians concerning Blows and Wounds 
64, 20. 


?. Drexl 
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tc, StL 10 alua adtod EK TG ptvóc T] THs KEQAANG Éppevoev, eic Thy 
KEdOATY Titot Tov Oxepéyovto. AVTOU vo£ito THY EnLCTLLOV EEOSov (If 
someone dreams that blood flowed out of his nose or head, let him reckon this 
as an injurious spending? incurred by his leader, that is the person who has 
authority over him);"' h yàp KedaAn eic tóv UMEPEXOVTA avtov diakpivetar 
(because the head is interpreted as the one who is above him <in rank>), 

In two instances where animal heads are interpreted as both leadership and 
money the author of the Oneirocriticon directly invokes the etymological 
connection of head (kephalé) and capital (kephalaion) that was already used 
by Artemidoros: 


Ópotoxc Kai £àv 6g, öt KedaATy KapnAov Tpev, et uiév ¿oti EEovoiactis 6 
160v, ExOpod ünapěıv evphoet, ei SE TOV KOLVO Xaov, NO pEyiotov KEpSijoer 
Képóoc £ac S€ka T] ékatòv T] xiii ov VOLLOLATMV, Stà 10 KEOGAGLOV THC KEdadTc 
kat Stà tò TEAELOV TOD GpLopod.” 


Likewise, if he sees that he took the head of a camel, if the dreamer exercises 
power, he will.find the possessions of an enemy; and if he is one of the commoners, 
he will gain profit from a powerful man up to ten or a hundred or a thousand 
coins, because of the capital signified by the head and the perfect number.“ 


àv 16n Bacul eic, Ott Tiveyxav AVIA KEdaATV xotpou rj öt &tpoyev avy, TÒ 
KEPGAGLOV toU NAOUVTOV TOV EXOPOV AVTOV KEPSTOEL kal AVTOV VLKTOEL xoi 
matater.” 


If a king sees that the head of a swine was brought to him or that he was eating it, 
he will win his enemy’s capital of money and will defeat and beat him. 


In addition, the Oneirocriticon dedicates two chapters to the interpretation of 
eating a human or an animal head, either raw or cooked, a dream that is never 
discussed in Artemidoros. The whole of chapter 39, “From the Indians on 


© The translation "spending" for E€o50¢ which in medieval Greek can also mean “outcome” 
or "death" (cf. Lampe, s.v. “&&o80¢" ; Sophocles, s.v. *£&o60c" ) is supported by the interpretation 
of blood as money in the Oneirocriticon (chap. 103, Drexl 61, 1-13) as well as by the phrase that 
immediately follows the one quoted above (Drex! 61, 19-20): £àv 8& éx tic capkóc éppevoe «10 


aia avtod> nAElotov mtwmyevoer xat oAvyófitoc Etat (If «his blood» flowed out of his flesh 
he will become poorer and will not live long). 


é! Chap. 104, “From the Persians and the Egyptians on Blood and Wounds"; Drexl 61, 
17-18. 


€ Chap. 115, “From the Indians, Persians and Egyptians on Leanness «of the Body», that Is 
Slimness"; Drexl 67, 22. 
? Drexl 188, 5-9. 


* For 10, 100, and 1,000 as perfect numbers, see Brackertz, Traumbuch des Achmet, n. 455. 
8$ Drexl 227, 12-14. 
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Eating Heads " focuses on the interpretation of both human and animal heads 
ating : 
as money (Drexl 25, 12-23): 


'Eáv ug in xat Ovap, öt aye jrugAóv kegoA ng avOpanov yvopipjov, eUprioet 
iv nÀoQtov Kat TO xpuotov AVTOV NAV kot xAnpovoprioet aùtóv e dé ayvanpi- 
otov, EVPTIOEL TAOVTOV NÒ HEYLOTAVOY TLVOG Kat xpuotov NAELOTOV ÅKÓTOK. 
gàv && tn, tt COEL k£QaATv npoBátou £ynjiévnv, ELPTGEL TAODTOV dvOpónou 
tod £v GELOPLATL peyda Kai xépóog cov kón &àv lon KeQoATv npopatov 
ONTWHEVTV, NOAELNGEL OVTOG EXOPOV AVTOV rtpóc TO ckuAEUGat TOV rÀoUtOV 
auto koi VIKNGEL HEV AVTOV, ETÀ 8& TlLMplag dmoAXaboet TOD rÀoútov adtOd 
Sid tijv EK toU KVPOG éxito’ £áv tig iy, öt é$aye Kedadrny apy, obtoc 
AAOVTIGEL MALLOTA ov ÅHAPTİALG HEYLOTALG. 


If someone dreams that he ate the brains from the head of a person he knew, he 
will acquire all of his wealth and money and will be his heir. 1f «the head 
belonged to» a person he did not know, he will effortlessly acquire wealth from a 
powerful person and a great deal of money. If he dreams that he is eating the 
roasted head of a sheep, he will fight an enemy of his in order to capture his 
wealth as booty and will defeat him, and will enjoy his enemy's wealth with 
punishment, because roasting is done on fire. If he dreams that he ate a raw 
head he will become exceedingly wealthy amid very great sins. 


Some of these interpretations are repeated in chapter 40, which treats the same 
topic according to the Persians and Egyptians. Here, too, the head is interpreted 
as leadership or a person in a position of authority: 


' Edv tic Yön Kat óvap, StL tpóyet KE>aAT TpoPdtov, oðtog EvPTGEL xapav 
u£yáAnv Kai MAODTOV. £àv Sé Sy, Ott Epaye avOpanov Kepariy, ei "ijv ünepé- 
yovoav ALTO keQoATv SoArevoETAL kai KAKOUPYNGEL Lows be «oi dradéberat 
tov 0póvov adtod. Edv tic ôy Kat’ óvap, Ott kejaAdG npopetag ñ tpayelac 7 
hagelag rj tov GAAwY xepaotópov Goov HVEYKE tic ati, OUtOG peyáànv 
apy avadeEetar Kai Seouiac kegaAóc APXÓVTOV cuvàábgt Kata TÒ HETPOV whe 
èv t) Oveipati npocevétews. toUto 0€ adivatov éott eopnoait tva niv Tod 
Papad kai tod Siaddyov avtod. £áv ttc Ur) RIWYOS Ñ 100 KOLVOU haov ow 
eEwvijoato Tj evpe KEdadi Kat Ovap, oùtoç ELPTHGEL xpuotov VOHLGHATA 7| 
Séxa Ñ £xatóv 7 yiia.” 


If someone dreams that he is eating the head of a sheep, he will find great joy and 
wealth. If he dreams that he ate a human head, he will use wiles and wickedness 
against the leader who is his superior and possibly will succeed him on his throne. 
If someone dreams that a person brought him the heads of sheep or goats or deer 
or any of the other horned animals, he will be appointed to a position o great 


9, 11-15. 


© For the interpretation of fire as violence, see Oneirocriticon, chap. 158, Drexl 11 
Gg x = 
Drexl 25, 24—26, 10. 
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authority and will gather the captured leaders of noblemen analogous to the 
<heads> brought to him in the dream. However, it is impossible for anyone but 
the pharaoh and his successor to have this dream. If a pauper or a commoner 
dreams that he bought or found a head, he will find ten or a hundred or a 
thousand pieces of gold. 


Arabic dreambooks also interpret the head as representing either money or 
leadership or a person in a powerful position. And even in Arabic dreambooks 
these interpretations are justified linguistically, as they are in Greek, because 
of the multiple meanings of the word ra’s (“head”, “capital,” and "leader")* 
and its etymological connection with the words ra’is (leader) and riydsa (lead- 
ership). Consequently, Ibn Qutayba states that è! ; La s, 55 J! ga oul ll; 
oLall 54-945 411 Q3 (The head is a leader and whatever «the dreamer> sees 
on the face is his glory). In another chapter, he connects the eating of heads 
with money: 


ll cling, U3 GLa Uae gl als odes bas WLI uy) sl gl, gla 
Lave gl Loe gl Lelie gf 1 sS JG gl Cels JSI GL’ eas gll US gih 


If someone dreamt that the heads of the people in a land or a quarter of a city 
were severed,” it is the leaders of the people who will come to that place. If he 
eats from them, or if he gets hold of any hair or bone or brain or eye, he will 
obtain money from the leaders of the people.”! 

“The meaning of ra’s as both "head" and “leader” coincides with the two meanings of the 
later Greek KedaAt, and is reflected not only in chap. 40 of the Oneirocriticon, but also in the 
interpretation of a helmet (Drex! 114, 5-6): ei 8& t8, Ott £veS0cato nepikedadaiay, euprjoet 
Öúvauıv Kat otepéoya eic tiv ùnepézovoav avt keQaAnv (If he dreams that he wore a 
helmet, he will find strength and support in the leader «ranking» above him). 


St Fasl 14, fol. 28a 


70 : j : : 
Here there might be a lacuna in the Arabic text. 


7! Fasi 46 (nawadir), fols. 63b-64a. A more extensive version of this interpretation is given in 
al-Dinawari, fas! 11, bab 53, Esad Efendi 1833, fol. 126b; BN arabe 2745, fol. 202b: ily Gls 
Laas Ha Hi US 5550 5 «1 5 siia ul! Là Cal p saca Celia ubl us; 
Legs o YO seas GL Gallis gh Ls pos JL sl Ls LASI ola lia abus; pais 
Lua titl Lusy Lgs ya le 8 Gull (If someone dreamt that people’s heads were severed 
at his hands before his council, the people will obey him and will come to this place. Possibly their 
leaders will congregate there. If he ate from them raw, or if he took a hair or a bone, he will 
obtain money from the leaders of the people beyond what was anticipated, and possibly he will 


malign a leader). Ibn Shahin (nos. 1351-52) also has a version of this interpretation: (gl ; G43 


5336 HL clings SLE GL ule gl aus yl c Jao=> alaa gf tbs 9 de ghde Ll Gu ge 5 
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similar interpretations can be found in each one of the Arabic dreambooks 
i i ee 

xamined Al-Dinawari also considers the head as indicative of both wealth 
" 


and leadership: sH! 5-2 4-25 ) 5 oe SLs! Gul) Gy elull Jig 
uorum 3 5l LOLS Guus Lal, dl. al ete stay dl. ou o3 $43 cux 
(The Muslims said: ^A man's head is leadership and his leader is the one who 
has him in his power; «it is also the dreamer's» capital of money and his 
fortune, and the condition «of this money and fortune» is analogous to the 
condition of the head that «the dreamer> dreamt of, either good or bad.")^ 

Further on in his dreambook, al-Dinawari repeats: JUI jul) jul JLa (The 
head is a capital of money)." Al-Muntakhab states: Js gL] cul JIL 
saa 3 dlls Gullo sy 4322 oes s (sad Glu! uas Là (As for the head in 
interpretation, it is the leader of the dreamer, that is, the person who has him 
in his power, ^ as well as the capital of his money and his fortune). Likewise, 
in Ibn Shahin (no. 1344) we read that allie Gul) Lvl ul y Guu wid, 

(The head of a man signifies his capital). Al- Nàbulusi concurs: a RTE 
dls ul js dus ad 58 Hl cui ys S aYl Cul, ya plal! (Head: 
this, in a dream, is the leadership over a person, and the leader who has him in 
his power, and his capital)." 

In addition, Arabic dreambooks contain interpretations that closely corre- 
spond to excerpts from the Oneirocriticon. The beginning of chapter 39, which 
interprets dreams about eating the head of a known or an unknown person, 
closely corresponds to the following passage from Ibn Shahin, (no. 1354): 


(e eae gf Ls uec. aes gloss 2b) Las Lal, USL Gl uel) dens 
aul dl oala Glo aly ces USUS «3! Las yd Là y ee Lal, lS ols os 
2235 5 (If someone dreamt that the heads of people in a land or a quarter of a city or a house or in 
front of a gate were severed, it means that the leaders of the people will come to man place and 
congregate there; if he dreamt that he ate from them or took something «from their flesh, this 
represents the attainment of profit, wealth, and goodness). 
" Fasl 6, bàb 27, Esad Efendi 1833, fol. 48b; BN arabe 2745, fol. 74b. 
” The same interpretation is repeated in al-Muntakhab, p. 77. 
“Fas! 1, bab 53, Esad Efendi 1833, fol. 126b; BN arabe 2745, fol. 208b, omits this phrase. 
5 Al-Muntakhab, p. 77. 
"n iust cua s cil: cf. 6 £néyov and ò üngpéyov from the equivalent Greek interpretations 
(Drexl 64, 20; 61, 18; 67, 22). 


” Al-Nabulusi, vol. 1, p: 239, s.v, ud 5. 
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If someone dreamt that he was eating a raw head, there are two possibilities: ]t is 
said that «it signifies» either the attainment of money or rebuke from a leader, 
And if the head belonged to someone known «to the dreamer>, he will possibly 
spend the capital that belonged to the owner of the head. 


When it comes to animal heads mentioned in the Oneirocriticon, the Arabic 
dreambooks examined contain passages that, though they do not coincide, still 
bear a vague resemblance to those references. Ibn Shahin (no. 1374) gives the 
following interpretation: 


OLS gba Luks 55 le dest! tae Cre Slope! sas Ga | ACA Sl Jus, 
cy gS LST jea Y Lae OLS Bly Ja tag oe JU onu. aS das! JS Sa Ls 


glos 425 oe 


Al-Kirmani said: "The dreams of animal heads generally <signify> wealth and 
leadership. If «the animal» has edible meat, the acquisition of wealth will be from 
a lawful source. If not, it will be from an unlawful source." 


Al-Nabulusi interprets animal heads as follows:"* 


Oli Lins des oly gl 555 gl BBs Gels gl BLE Gul USL Ol (ul, ols 
eibi Lig io gl Ld sabe GLS GLa un esl Hs tl ows Lass y Chin 
wl dl apasa dl cea tal Jla Gals JSG gl clang ME Se Yea andi, 
&3l (el) eg aos AAT «8l y pd ja CUT Be s ASI Jla Gul, BLA! g 

ml exa Oe SSS Gl conl YU y 15e JU OL del Sy até Gul) USL 


If <someone> dreamt that he ate the head of a sheep or the head of a cow ora 
bull or the raw head of a camel, he will malign a leader referring to this substance. 
If <the head> was cooked or roasted, he will acquire wealth from the leaders or 
will spend the capital of someone who is referred to by this substance. The head 
of a sheep is capital, at most ten thousand dirhams and at least a thousand 
dirhams .... If someone dreamt that he ate the head of a sheep, as well as its foot, 
he will obtain power and money, but it will hardly be through inheritance. 


The interpretation of a cooked head of a sheep as booty taken from an enemy 
given in chapter 39 is not found in any of the five Arabic dreambooks, but it 
also seems to convey an Arabic interpretation based on etymology: the Arabic 
word for “sheep” (ghanam) has the same root as the word for booty (ghanima). 
The interpretation of eating a human head as using wiles and wicked behavior 


™ Ibid., p. 243. 
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against a leader in chapter 40 has its counterpart in al-Dinawari’s dreambook:” 
ime lail Lay - LYS! OU et c glia wlll uj sly SLE 
he "n the heads of people cut in his hand ... cand? if he ate from them... , he 
would probably malign a leader). Finally, the last phrase from chapter 40 (If a 
pauper or a commoner dreams that he pole or found a head, he will find ten 
or a hundred or a thousand pieces of gold”) is also very similar to a passage 
fom al-Dinawari:" AJl «Ll & all pares Jle «308 Laly 341 ally gl 


T all 8 ae s SSI s a 52 (If «someone» dreamt that he obtained a 
2 Er 

head, this means that money will end up in his possession, and the smallest 
sum possible is a thousand dirhams, and the greatest is ten thousand dirhams). 


An analogous interpretation is recorded by Ibn Shahin (no. 1349): JL 3 ; 
jn due gl etl gd o esee Cp eae Là Lal 5 abel bs a sd! pan 
Lal (Some of the dream interpreters say: "If someone acquired a head, he 


will acquire from ten up to twenty thousand dirhams”). 
Chapter 120 of the Oneirocriticon, like Artemidoros, states that decapitation 
indicates freedom for slaves or release from debt. The relevant passage reads 


82 
as follows: 


' Eáv tic (89 Kat’ óvop, Sti dnekeparioOy xcptcOeiong adtod tig KepaAiis, e 
u£v ċott 600A0c, EAE VGEPOVTAL, ei 8 &oOEviis, iaOijcetat, el è Ope Exe ii 
yp£oc, tadta Gnofparei gàv {ön toto ò Paoirede, ù pépurva Kal ó $ó[og 
avtod nas Kai | $povtig avtOd urea Annos tat. gdy tic Ln, Sti napa yvapiuov 
GneKxeoaricbn, Kovavijoet kat AÙTÒG TÅG xapac avtod. gàv iy, öt Sra xetpóc 
norsog åvnàikov GnEKEpaAtoOn, Et HEV VOGEL, GNOOAVELTAL TAYEMS .... 


If someone dreams that he was decapitated and that his head was separated from 
his body, if he is a slave he will be freed, if he is sick he will be healed, if he is 
grieved or in debt he will be relieved from <grief or debt>. If the emperor dreams 
this, his concerns and all his fear and trouble will be changed «for the better». If 
someone dreams that he was decapitated by someone he knew, that person will 
also partake of his joy. If he dreams that he was decapitated by the hand of an 
under-age youth, if he is sick, he will soon die .... 


The structure and contents of this chapter correspond closely, not to the text 





? Fasl 11, bab 53, Esad Efendi 1833, fol. 126b; BN arabe 2745, fol. 208b. 

” Drexl 26, 8-10. 

" AL-Dinawari, fas! 11, bab 53, Esad Efendi 1833, fol. 126b; BN arabe 2743, fol. ui 
al-Dinawari's interpretations are repeated in al-Muntakhab, pp. 71-19, and al-Nabulusi, vol. 1, p. 
239-43, s.v. dels: Rho cwn o 


? Drex! 70, 23-71, 6. 
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{UE TOSS LABORES 


M E "nn distinguished in his affairs. And if he saw that a king decapitated his subj 
of Artemidoros, but to a paragraph found in a number of Arabic dreambooks » will pardon the criminals and manumit their slaves." pes URO, 
ew " 


| 

| 

| 
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i * 
with slight variations in each. According to Ibn Qutayba,” | 


! In the last sentence of this passage, the interpretation of decapitation as freedom 
abs oly oes | e OLS EE E d Gly cuoc ce Sl ERT, for slaves is based on etymology. In Arabic the verb "to decapitate" is expressed 
Lasts oS ols ge Boge DIS ols Gs 48 asta US ST. RS Ds vs periphrastically as “to hit the napes" (Là HI 4 15). The word raqaba (pl. 
ple publ dg po Hike GLA Gye ob eie guii Lagai LS Sly yal rigab) means both “napes” and "slaves.""^ Given this coincidence, the interpre- 

ABs gl o als gl deus as gl dos, | tation of decapitation as freedom for a slave, found in Artemidoros, could 
i» | very easily have been either absorbed by Arabic dream interpretation after the 


If someone dreams that he was decapitated and his head was separated <from his 


body>, if he is a slave he will be freed, if he is sick he will be healed, if he is in translation of Artemidoros, or invented independently by Arab interpreters 



























debt he will be released from it, if he is in want he will go on pilgrimage, if he is | even before Hunayn's translation was in circulation. A paragraph like the one 
afraid «of something» he will be safe, and if he is distressed he will be relieved. If | quoted above from al-Dinawari can also be found in Ibn Shahin (no. 1343): 


he knew the person who decapitated him, he will receive favor through him or 
through someone with the same name or through someone like him or through his 
sibling... 


oS gly cas Ul DAS D aas OLS 5] 5 «3e le GIS gly. ti^ | 1 yai i 
l : : : . KS ous AU! oL Lido SES Sd qa doe «Ll j ; 

Identical interpretations couched in almost the same terms can also be found JG ois . 252 IS Sly 85 Ct Lig So gl La gada 
in al-Dinawari:™ Ages gle Jap cade U sayy Y Ge yey drys 
If someone dreamt that he was beheaded and his head was separated from his 
body, if he is rich his wealth will diminish, and if he is poor he will become rich, 
and if he is a slave he will be freed, if he is in debt God will settle his debt, if he is 
grieved or troubled God will relieve him of it, if he is sick God will heal him, and 
if he is sick and there is no medical treatment to be found for his illness, this 


OLS gl (pas Ls pe GIS oU al, ee bs uy co pe Ge oaaLad JG 
ell SLs «LI Gas eddy cll ee B55 2 US gl io (et goss 
GUS Gla 4453) Gye Gill Gye GL he p cou S s gd ONS gl le 
discit d Leno dur esl GS OU eens: cue er ee etes 
xil pane al paces Le all Gaal 5s panes paler ae yates | 
Sia alae tien Ld gy 4T Es oh pel roges ILS) aU, C6 45 4-441 
csl) oU syl ele Chines dazed Ge Ces ts «DIE s ull T ag 

gu) Glassy oM Ge [phe OL ae, GG, cs us BL ol 





signifies his death. 
A second paragraph from Ibn Shahin (no. 2260) contains similar interpretations. 


ola las 5G) ae lowe GIS of abe Gael oy pide GF ail sly Ges 
Y dere Qe diss dU! as Egat OS ols ets ee o2 Tot dots io 
da dhe JG GUS dy Jad gill Spe blg darks tLe ppbel Lays ee 
GG aal SLs Xs y gl lali gla pl Laue gl Gai gl Bl pe! B GIS Oty 

egal gl JAE gl gas GIS las tagy ABU Oe lt Js 


The Muslims said: "If someone was decapitated and his head was severed, if he 
was sick he will be healed and if he was in debt he will be released from it, and if 
he was in want he will go on pilgrimage to Mecca and pay his debt to God, and if 
he was in fear or in grief he will be relieved from it; and if he knew the person 
who decapitated him, <the fulfillment of the dream> will come through the hand 
of the person who did it. If the person who did it was a youth ander age, this 





If someone dreamt that he was killed by being decapitated, if he is a slave he will 


<signifies> comfort and relief from whatever trouble or sickness the dreamer had 
until he departs this world, i.e., <it signifies> his death in this condition.... And if 
he saw that a king or a local governor decapitated him, the governor is to be 
interpreted as God Almighty who will save him from his troubles and will make 






"! Bab 14, Yahuda ar. 196, fol. 31b. 
84 x z 
Fasl 11, bàb 51, Esad Efendi 1833, fol. 126a; BN arabe 2745, fol. 201b 











be freed, according to the saying of God Almighty "the freeing of a slave" [Qur'àn 
90:13], and it is said «it signifies» relief from sorrow and distress, and if «the 
dreamer» is in debt, God will unexpectedly release him from it, and probably he 
will receive a tremendous amount of money. If he knows the perpetrator, he will 
receive wealth and benefits (khayr) from him. And if the killer is a woman or a 


85 ; 
The above passage is followed by the interpretations from Anem.i35. .. 
6 ; 

The same interpretation is repeated in Ibn Shahin, no. 2268. 
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eunuch or an underage youth or a man without a beard, this signifies the one who 
will take his soul, whether by «natural» death, killing or something like that. 


Given that Arabic dreambooks preserve passages corresponding, sometimes 
remotely and other times closely, to the interpretations cited in the Oneirocrit- 
icon, and that at least one of the interpretations found in the Oneirocriticon is 
based on a pun related to the etymology of the Arabic and not the Greek 
language (ghanam = sheep/ghanima = booty), it is apparent that the immediate 
source of the Byzantine interpretations on heads and decapitation is not the 
Greek text of Artemidoros but Arabic dream interpretation. 


Kings And Temples 


Artemidoros and the Oneirocriticon agree that the utterances of kings who 
appear in dreams should be given credence without reservation." The relevant 
passage in Artemidoros is the following (11.69; Pack 195, 3-8): 


Tav 6& óá&voniotov Aeyouévov, oic Aéyovoi ti [kat óvap] moteverv xpi Kat 
n£iOecOat, Oni mpartouc civar 0go0c; GAAÓtpiov yàp Geod tò wevseoUat. Exetta 
lepeic’ tij; yàp aùthg toic goi Napa toic GvEpwmotg texvxrikaot THs.” eita 


BaooiAelg kat üpyovtac: “td Kpatodv yàp Sovaptv Eyer 0gov. 







Among the people who are worthy of credence and whose words [in a dream] one 
must believe and obey, I maintain that the gods are first. For it is contrary to the 
nature of a god 1o tell lies. Then priests. For they enjoy the same respect among 
men as the gods. Then kings and rulers. "For to rule is to have the power of a 
god." 


The Oneirocriticon argues that kings (or rather emperors, as the term basileus 
is understood in Byzantine Greek) are symbols of the person of Christ, who 
only speaks the truth, and therefore an emperor in a dream would never tell a 
lie. The connection of Christ with the emperor is a well-known component of 
Byzantine imperial and Christian ideology.” The interpretation of dreaming 


*’ Oberhelman no. 23: On. 126 = Artem. ii.69: Kings who appear in dreams do not tell lies. 


M According to Homer, Hypsenor, a priest of Scamander (//iad 5.78), and Laogonus, a priest 
of Zeus (Iliad 16.605), were honored as gods; see Pack, testimonia, 195, 5-6. 


9? This is a verse by Menander (343-292 n.c.); see Pack, testimonia , 195, 7. 


90 F H JU 
Cf. F. Dvornik, Early Christian and Byzantine Political Philosophy: Origins and Background, 
2 vols. (Washington, D. C., 1966), vol. 1, pp. 591-93; 567-68; 736. For the manifestation of this 
idea in the visual arts, see A. Grabar, L'empereur dans l'art byzantin (Paris, 1936), esp. pp- 


s which includes examples of works of art from the Middle Byzantine period, and pp. 
244-61. 
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the second half of chapter 126, where the interpre- 


is contained in 
rors 1S cussed (Drexl 75, 20-76, 9): 


f empe 
: ne Christian cross 1$ also dis 


tation of t et tas > 
gu EAGANGE PactrEt yvopipo, El HEV LVNLOVEVEL TOV AOYOV TOD 
(t0 AVTOUG GMAPGAAGK TUS, ön ó Racireds Eig npócwnrov TOD 
XpictoU otv Kal ovdénore Ao oet wevboc...- "PTT . 
"Eàv i8n ô Backes Éxepov Bache TÖV MPO avtod apxaiav ij &xépas viis, 
eic TPOGWTOV otl TOD XPLOTOV Kat nav, Ó gàv NROVGE map aùŭtoù, Kpateito 
BeBaiws. Ets kahòv 8& otat tà AGANGEvta OV YAP KAKOV ATO TOU XpiotoU. 


gàv toy TG 
BacthEws, Kpate 


If someone sees that he spoke with an emperor he recognized, if he can remeber 
the words of the emperor, let him hold on to them steadily, because the emperor is 
symbolic of the person of Christ and will never utter a lie. x — 

If an emperor sees another emperor from among the ancient ones before him, * 
from another land, that emperor si gnifies Christ, and let «the dreamer ee 
hold on to whatever he heard from him. For whatever was said will result in 


; er 9! 
something good, since no evil comes from Christ. 


: : re 92. fant 

Divinely sanctioned leadership was also exercised in the Muslim lands,” a fact 
reflected in the Arabic dreambooks. Al-Dinawari's chapter on kings and sultans 
i 93 . icd A - 

he following interpretation: e Jl è SUeball 4 gebull JU 


begins with t | 
ls all! a (The 









?! A different interpretation of 
interpretations attributed to the pag 


ancient kings can be found in chapter 132, which Was 

an Persians and Egyptians on the dead, death AH us 
bt E 2 $ bulAmoe | 

(Drex! 87, 18-21): &àv in Ó DaciAEDG, Ott EK TOV xpo8avóvtov acu£ev opi 


à 5 iv à i 1 tà TEAN 
koAoU0noé [ : i ind È wpav dyvepiorov Kal tà T 

N Xuwiv noAÉgou SéEetar and EXOPOV H ) 
M eA Met f ireams that he conversed with or followed one of the 


toU gic vikadg å i F the king ¢ a 
ind e iid A E A ie due to war waged by stupid unknown enemies, 
and the end of this will result in victories). 

2 see Aziz al-Azmeh, Muslim Kingship: Power and the 
Pagan Polities (London and New York, 1997). 


? Al-Dinawari, fas! 9, bab 1, Esad Efendi 1833, fol. 85b; alcNabulusi, vol. 1, p. 289, $.v. 
interpretation is repeated in al-Muntakhab, chap. 30, p. d zr r in al-Dinawari. This 
SL La. Both of these dreambooks repeat much of the analog scat an isnåd) in al-Dinawarr's 
interpretation seems to have been inspired by a hadith recorded (withou a dil J puy J 
introduction (maqgàla 6, BN arabe 2745, fol. 36a): Le > Dd n " edi à eX T 
Al sla VIS cala 4242! (522 3! Gt soe I 2 62 ee A E 
uro ae a 3 ELS jou y aal soe (The messenger of M: gm d 

i : EN x "vou ma - 
and blessings of God be pon him, said: "The most auspicious LL AUN E 
in his sleep is if he sees his Lord, or His Prophet, or his Muslim e sultan and the sulfán is 
said: “Oh Prophet of God, does someone see his Lord?" He said: ^ * e Ne meaning “ruler” or 
God" ), The problem is how the word sultān should be CAS UR and it is only with this 
"sovereign" is a later one. Its literal meaning is "strength m mee 
meaning that it can be found in the Qur'àn (17:35; 49:29; 51:38). 


Sacred in Muslim, Christian, and 


|. 85b; BN arabe 2745, fol. 146a. The 
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Muslims say: "The sultan in sleep is God Almighty, and seeing him in a 
pleasant condition is a token of God's pleasure"). 

The idea that rulers who appear in dreams speak the truth is also expressed 
in one of the Arabic dreambooks examined:" ell.» 55 ; 55 Hl gs iA 


eJ laa 9! (The most truthful of dreams is dreaming of a king or a subject). In 


Artemidoros the truthfulness of kings ranks only third, after gods and priests, 
In the Oneirocriticon the truthfulness of emperors is absolute, and their identi- 
fication with Christ, with all its felicitously Byzantine overtones, seems to 
have been inspired from the Arabic interpretation of the sultan as God, not 
from Artemidoros's text. 

The Arabic provenance of the medieval Greek chapter on emperors is 
betrayed by yet another interpretation: ei uév &octv o BacueUc dyvópiotoc, 
AoyiGéo80 dyyeXoc kvptov (If the emperor is unknown, let him be reckoned 
as an angel of God). The interpretation of a king as an angel in Arabic could 
be based on the identity in the spelling («1L2) and the similarity in the pronun- 


ciation of malik (king) and malak (angel). Or it could be a reflection in the 
Oneirocriticon of an Arabic interpretation ultimately inspired by Hunayn's 
translation of Artemidoros. As Strohmaier has already discussed at length, 
Hunayn's text very consistently renders the pagan deities as angels. Artemidoros 
states that the gods signify persons in a position of power and authority in 
three instances. In the first two (ii.36; Pack 163, 10 and ii.69; Pack 195, 3-5), 


^ AI-Muntakhab, p. 14,1. Ml. 


5 The interpretation of this passage is admittedly problematic. The phrase is included in an 
exposition of the principles of dream interpretation that is attributed to Ibn Qutayba (a/-Muntakhab 
pp. 12-17), which was translated into French in Fahd, La divination arabe (pp. 317-26) foin 
al-Muntakhab, BN arabe 2749. This exposition is similar in content but does not coincide word for 
word with any part of either the Ankara or the Jerusalem manuscript of Ibn Qutayba; it simply 
summarizes the introduction to Ibn Qutayba's dreambook. I have been unable to locate. a passage 
in Ibn Qutayba's text that would correspond to this phrase and clarify it. (For the lacunae in both 
the Ankara and the Jerusalem manuscripts of Ibn Qutayba, cf. Lamoreaux, “Dream Interpretation 
in the Early Medieval Near East," p. 47). Fahd seems to have been puzzled by its meaning, as 
well, because he felt compelled to cite the Arabic text in a footnote to his translation (p. 321 n» 1). 
The only conjecture I can make is that the problem in the Arabic text was created by its autor s 
effort to clarify the meaning of his sentence. Conceivably the phrase should be corrected to ER 
Mauer 3» C5! (the mosi truthful dream is dreaming of a king of a subject), as 

pi c SULT ce ulla (an angel from among the angels), where the genitive a/-mamlük is 
pua in order to avoid the confusion between malik (king) and malak (angel), which are spelled 
: d " es e ipd words in unvocalized Arabic texts are sometimes clarified with a 
AE B Dices La (backbone of humans) for sulb = “backbone” and not salb = 
lon ,Or Cast! cals (eyebrow of the eye) for [iajib = “eyebrow” and not “chamberlain.” 

? Drexl 75, 23. 








i 
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Menander to make the point: tò Kpatovv yàp Svvapiv 
s to have the power of a god). As Strohmaier has 
erse in a different way each time." In chapter 


he used à Verse of 
| cod (For to rule i 
observed, Hunayn rendered this v 
;.69 he translated it as ight Seta gl ts weil als 
(Fahd, Artémidore 353, 6-7), literally “because they rule over the people who 


love them." But in chapter ii 
A! (Fahd, Artémidore 239, 9), "because the power of angels is like the 
power of a maula.” The word maulà in Arabic has a number of different 
meanings, among them “master”, "lord", and "God" (A s41); it is also a fous 
of address to sovereigns (Lg s» and LY s+). In other words, the passages cited 


above from Artemidoros's chapters i1.36 and iv.69, if read not in the Greek 
text, but in Hunayn's translation, could be understood as stating that angels 


are equivalent to sovereigns. 

The third instance of Artemidoros connecting god 
is in iv.69 (Pack 291, 4 ff); "Ou oi Beot toic SEGMOTALG TOV avtov Éyovot 
pi Bedv ADO npoeipyka (That gods are the same as 
onstrated in the chapter on the gods), In order to 
Artemidoros narrates a relevant dream and 
ondtar yov£ic SiddoKaAot Geol 
masters, parents, teachers and 


EXE 


36, Hunayn wrote 85-3 «às SS. $3 ol 


s with persons of authority 


Aóyov, koi £v t mE 
masters has already been dem 
prove his previous statements, 
concludes his chapter thus: xoi tò OAov 8€ 
tòv ADTOV EXOVGL AODYOV (Generally speaking, | 
gods have the same meaning). ” This part of Artemidoros's text did not survive 
in the unique manuscript containing the Arabic translation. But most of chapter 
iv.69, unfortunately without the.introductory statement, is quoted by al- 
Dinawari, where its final phrase is rendered? LYL 5,4 ——À—À2 4S ^5. 5 


„A413 (Angels are like parents and the mauld). 

It is therefore conceivable that the interpretation of the emperor a5 | 
inthe Oneirocriticon through a series of translations and alterations of meaning 
ultimately originated in Artemidoros's interpretation of gods as humans mn 
authority and power. If this is the case, it would not mean that the author of 
the Oneirocriticon was necessarily using the Arabic translation of Artemidoros, 
but only an Arabic source that had absorbed, and also possibly rephrased, the 


interpretations contained in Hunayn's text. 


an angel 


?! Strohmaier, “Die griechische Götter,” p. 140. 
? Pack 291, 13-14. 


? ras! 3, bab 11, Esad Efendi 1833, fol. 416, ll. 4-8 BN arabe 2745, fol. 51a. 
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Oberhelman remarked that Artemidoros and the Oneirocriticon agree that 
temples should be interpreted as kings. ^ Artemidoros puts this in the following 
words: Baotkevs kai vaóc xoi otpattótr xol EnLGTtOAN Baciréwc koi 
Gpyvpiov kat doa ópota tovtorg UA GAATAWV ONLaiveta (A king, a 
temple, a soldier, a letter from a king, money and other similar things signify 
one another interchangeably)."" Conversely, the Oneirocriticon reads thus; '? 
'Eàv irj ttc, Ott Ó tpoteov vaóc TOD tónov Éneotv i] £venpijo0n, gon TO 
núðoç dia Bavdtov eic rpóconov tod Pactréuc. ei 5é tv katoiépov vady 
toto Enabe kat 16 Totto 0 BactAeUc Ñ Étepóc tic, eic OAlWLV GnoProetat xot 
Bacirews oi yap vaol rüvt£c ot eioi eic tpóconov toð Bacu£oc À t00 katk 
TÓNOV KUPLEVOVTOS kpivovrat xai Ó xaAXaoniopóc Kai n] xt61G giç éxeivov 
oua jaivovoiv. 


If someone dreams that the most important temple in the land fell or burned down, 
the accident indicates the death of the emperor. If one of the less important temples 
suffered this «fate», and the emperor of someone else dreams it, it will be fulfilled 
as sorrow for the emperor. For all the sacred temples are interpreted as the person 


of the emperor or the local ruler, and their beautification or fall is transferred to 
him. 


The most important Muslim shrine is the Great Mosque of Mecca (al-masjid 
al-harám) and its holy of holies is the Ka‘ba. This passage of the Oneirocriticon 
corresponds much more closely to the Arabic interpretations of the Ka‘ba 
than to the passage of Artemidoros. Al-Dinawari’s interpretation, | à 4 .a&ll 
2233 3! als elLill (The Ka‘ba in a dream is a caliph or a vizier)'"? is 
amplified in al-Muntakhab: 55 5 gl y isl ER à LS Loy ll LÀ coax 


i dE cu a te Jas Lgs bila L 5414 5 (The Ka‘ba in a dream is a 
caliph, or an amir,” or a vizier, and the fall of any of its walls signifies the 
death of the caliph). The last phrase of the Byzantine interpretation quoted 





NB Oberhelman, no. 33: On. 148 = Artem. iv.31: king = temple. 

?! Artem, iv.31; Pack 265, 11-13. 

102 Oneirocriticon, chap. 148, Drex! 103, 18-24. 

™ Al-Dinawari, fas! 8, bab 38, Esad Efendi 1833, fol. 76b, BN arabe 2745, fol. 134a. 
?! Al-Muntakhab, p. 56. | 


"S The title of amir was (and is) appl 
and the locality, but it also has 
oikoumené. Ideally, the whol 


ied to various high-ranking persons depending on the era 
a specific meaning in connection with the dar al-Islam, the Muslim 
oe € of Islam is under the dominion of one leader, the caliph (khalifa), 
o Is the viceregent of the Prophet on earth. The leaders of the provinces under him are called 
amir (pl. umara’), see Hughes, Dictionary of Islam, s.v. "Rulers." In this case the “caliph and 
amir” of al-Muntakhab correspond perfectly to the “emperor or the local ruler" of the Oneirocriticon. 
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earlier (“all the sacred temples are interpreted as the person of the emperor or 
the local ruler, and their beautification or fall are transferred to him") is 


equivalent to one found in Ibn Shahin (no. 953): 443 Lais à asl clo o3 


eal fl lll Le bl (If someone dreamt of damage to the Ka‘ba, it 
pertains to the caliph or the imam).' 

The interpretations of kings and temples in the Oneirocriticon are much 
more relevant to the ones found in Arabic dreambooks than to those in Artemi- 


doros, which suggests that the author of the Oneirocriticon based his relevant 
chapters on exclusively Arabic material. 


Horses 


Artemidoros interprets dreaming of horses as follows: 


inmov KEANTA EAGUVELV Kalaç TELBOLEVOV TH Hurip koi Ùt 1A EAadVOVTL 
ayabov Eniong rüciv: (xoc yap yovari pév xol Epwpévy tov adrov éyer 
Aóyov, OTL Kal Emi KGAAEL HEYA $povel Kal tòv &Aatfipa Paotater. óuotoc Sé 
£ott Kai rÀoio GAOG HEV yàp inmoug Kal ó noiNTIs tac vais AEyeL, nueig 68 
tov Mooe Sava "Inztov kadovpev, Kal öv €xet Adyov év yi} innoc, tov adtov 
kai £v Badoo vauc. Gpotog 8 àv ein xat SeondTy [kai] épyoðót Kai piho 
tp£Qovtt xat tavit TH BaotáGovu. óroc äv obv ð innos tov LSdvta Hépy, oto 
Ko yuvi kat épwpévy kat SeorotNs kot lAo Koi vac Tov t6óvta Stadijoovst.!” 


Riding a racing horse well—one that obeys both the reins and the rider himself —is 
a good sign for everyone. For a horse means the same as a wife and a mistress, 
since it takes pride in its beauty and bears its rider. A horse also resembles a ship. 
For just as the poet calls ships "the horses of the sea," we call Poseidon 
“Hippios,” and a horse is to the land as a ship is to the sea. The horse is also like 
a master who farms out work, a friend who takes care of someone, and every 
man who carries a burden. The manner in which the horse carries the dreamer 
indicates how the dreamer will be treated by his wife, mistress, master, friend, or 
ship. 


The entry on horses in the Oneirocriticon is much more extensive and gives 
many more details.'?? It is structured differently and, though it does include 
the same interpretation (“riding a tamed horse well means goodness," as Ober- 





'% All three Arabic interpretations are repeated in al-Nabulusi, vol. 2, p. 173, s.v. t$. 
™ Artem. i.56; Pack 64, 11 ff. 
'* Homer, Odyssey 4.708; see Pack, testimonia , 64, 15. 


y goes on for two and a half pages (Drexl 110, 23-113, 10). For the sake of brevity I will 
only examine part of it. B 
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CHAPTER FIVE 


helman observed!'9), it does not repeat any word or expression found in the 
Greek text of Artemidoros: 


úv tic ön, ÖTL £xoxoUpevoc ġúpaç Tage Sinpxeto ongiKovtoc tod innov, 
evproet déimpa kat rmv peyiomy avadoyws TOU KGAAOUG tov innov Kai tic 
dnotayic. &àv ISN TG, Ott EnWYEITO TOLOVTH Uu pEYA kot 8a6) Kai paKpov tò 
ovpatov £yovu, ELPNOEL GKoAOVBOUG tç £&ovolac AUTO AvaAdyaX TOD TANBouc 
Kal TOD urjkouc TOD oùpaiov. ei 6& eiye 600 oUpata Ñ nA£ov, nAetov yevoeta 
tov GkoAoU8ov adta fj xÀn80c. ei 5E tön, StL ó AVTOG innog Tiv kobvtovpoc j 
onavooupos, evprioet uiépiuivav xal votépnua tno EGovoias avtod dvarsyuc 
tlic Aeiwews t&v tpuy àv: ei bE tr, OTL £noyoUpevoc TH dacvTPIZw xat uokpootpo 
cuvé[m konrñvar Thy oopáv, £i pév &£ottv 0 (60v auteSovotoc Kal Gpyet Aaod, 
1oroxa. áxofaet cuvtóuas. EAV ISN TIG, Ott &noxmoato TOLOUT LEV innw Evyevel, 
ywraivovt 5é, evproet OXiyiv Kal npóokoppa, £v oic £kactoc Gywviletat. el 
6& (6n, Sti ó tot00t0c £UyEvii; innos GVUROTAKTOG xat GKANPOXGALVOG Tiv, oxAnpàc, 
Guaptiag éniBartng Eorat ó Sov xai nAeiota OX1ffoetat àvaAóyac trio okàn- 
pomtos tov (rov. 


If someone dreams that while seated on a steed, he was proceeding in an orderly 
fashion as the horse yielded to his commands, he will have honor and great fame 
equal to the horse’s beauty and obedience. If he dreams that this horse had a long 
and large shaggy tail, he will find followers of his authority in proportion to the 
size and length of the tail. And if the horse had two or more tails, the number of 
his followers will be even greater. If he dreams that this horse was dock-tailed or 
had a hairless tail, he will have anxiety and lack resources by analogy to the loss 
of hair. If the dreamer does not obey anyone’s commands but is himself a leader 
of people, if he dreamt that, while mounted on a horse, it happened that its long 
and shaggy-haired tail was cut off, he will shortly see <his position> cut short. If 
someone dreams-that he is riding a well-bred but lame horse, he will experience 
sorrow and obstacles in whatever he is striving for. If he dreams of a noble horse 
that is unruly and hardmounted, he will embark on obstinate sinning and be 
exceedingly distressed by analogy to the harsh nature of the horse. 


Let us now compare the Byzantine passage with the interpretation of horses in 
the dreambook of Ibn Qutayba: 





me Sta wmd be Gl isl) Geet Lag e s AT Oy eal! JUS; 
ou UE uà by pos Là Ls y DUE $1 ye Slee! aU Lu pall sal y Dass «abe 
alta dS su Lea OUS 3L Lace Lal, yl des 
Gale GIS gly e AS G3 GIS SB Ja I! EL wil 555 Gals 
ge Hadi 5 38S SUELE ya dads Gu yall ya pis US y ex Jd Lyin 


10 cok s s 
Oberhelman, Oneirocriticon of Achmet, Appendix III, no. 35: Oneirocriticon 152 = Artem. 
1.56: "riding a well-tamed horse means goodness." 


H Drexl 110, 14-111, 1, 
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Canada gl aeos Ss OG 45 paca os cle Gl (lj yoy «LA ey 
ril Sissi. J ya 


The dream interpreters said: The horse is might and power. Whoever dreams that 
he was on a tractable horse that was gently behaving according to his wishes and 
the implements of the horse were perfect for him, he will obtain might, power, 
honor and valor among the people commensurate with the obedience of the horse 
to him.... And whichever implement of the horse diminished, it is a lessening of 
this power and honor. The tail of the horse is the following of a man. If it is bushy 
tailed, his following will become more numerous. If the tail is plucked out or is 
clipped, his following will diminish. And every member of the horse’s body is a 
kind of power that corresponds to the role of this member in relation to the rest of 
the body. And if he dreams that he is on a horse that is disobeying him, he will 
perpetrate a sin, or horror will afflict him commensurate with the difficulty presented 
by the horse." 


The interpretation of horses in the Oneirocriticon closely corresponds to the 
structure and content of the same entry in Ibn Qutayba. The final interpretation 
of the excerpt from the Onerrocriticon quoted above (Drexl 111, 10-13), which 
is identical to the final interpretation from the cited passage of Ibn Qutayba, 
involves a double pun (énwyrjoato inna oxAnpoxoAtva - okxAnpóc Gpaptiag 
émBdtng čotar'”). In Greek, the meaning of the expression oxAnpàc ayap tias 
empatmms Eotar is clear (He will perpetrate a grave sin); but the wording is 
unusual. The expression éxtBaiva apaptiac (lit. “to ride on sin") occurs in 
no other Greek text of any period. The choice of words in this instance can be 
explained by a closer look at the analogous interpretation from Ibn Qutayba," 
An equivalent pun (Las è <; = to ride on a horse / à sca «S5 jl = to 
perpetrate a sin) comes naturally in Arabic, because the root oS) in form I 
(rakaba) means “to ride, to mount“ , whereas in form VIII (irtakaba) it means 
“to perpetrate (a sin or a crime).”' The author of the Oneirocriticon, in his 
effort to convey the Arabic pun in Greek, coined an unusual expression, okAnpóg 
Guaptiac exi Bátng £oxot. 


'? Yahuda ar. 196, fol. 50b; the same interpretation is repeated verbatim in al-Muntakhab, 
chap. 33, p. 177. 


Identified by Oberhelman, Oneirocriticon of Achmet, p. 261, n. 406: “Two puns here: one on 
epibatés (“rider” and “the one who embarks on”); the other, between sk/érochalinos ( hard- 
mouthed”) and skléros (“obstinate”). 


^ Repeated in Ibn Shahin, no. 5571. 
"5 Also “to pursue, to practice." 
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Chapter 152 of the Oneirocriticon (* From the Indians on Horses") concludes 
with dreaming of a horse that entered a house, a field, or a city quarter. The 
only analogous dream in Artemidoros (iv.46)''° is mentioned in the Story of a 
man who dreamt that a horse was brought into his bedchamber. The dream 
signified that the man would lose access to his mistress. The interpretation 
given in the Oneirocriticon is very different: 


| 
i 
i 
| 


' Eáv tic (59, Ott innog everdig eioflAOev eic oiKov Ñ áypóv T] peyedva, àAX 
GyVAPLGTOS kai yupvóc xot dáyoAtvartoc, £Aebcetat EKEL £&ovciaotic uéyuoroc 
dvahoyws tig £uuavetac tod immov’ Kai ei pèv Hv ò adtdc innog Prvoddarroc 
tetpanéðtkog, Whéwv Etat f| £&ovota tod peyiotov. ” 











If someone dreams that a beautiful horse entered a house, a field or the quarter of 
a city, but it was unknown, without a saddle and without a bridle, a great nobleman 
will come there, analogous to the appearance of the horse. And if this horse had a 
patch of white on its nose and was shod on all four feet, the noble’s power will be 
even greater. 


ndun resents ce nec 


This passage corresponds to one found in the Arabic dreambook of Ibn Shahin 
(no. 5586): 


€ as Yy Lg alin Cà Y Las yl gl Ils Jas Vg gee Cay (sl) oes 
Js od]! US e 523 GIS GIST Là ue oly eioi day psti 352 OL Lala 
all 


If someone dreamt that an unknown horse entered a house or a field, and the 
master «of the house or field» was not known, nor did he recognize the horse, this 
is interpreted as the arrival of a nobleman, and if the place was known, then this 
man will arrive at that very place. 


Oberhelman observes that both Artemidoros and the Oneirocriticon state that 
a horse is also interpreted as a woman.'* In Artemidoros, this is briefly men- 
tioned; in the Oneirocriticon, on the other hand, horses are interpreted as 
women in three different chapters (154, 230, and 231'?) with many more 


''6 Pack 272, 6-15. 


U Drex] 111, 19-23. 


HB a vs 3 " : e. n 
"Specific agreement,” no. 38: “Oneirocriticon 154 = Artem. 4. proem. : horse = woman." | 


was unable to identify which part of Artemidoros's treatise is meant by Oberhelman's reference to 
"4.proem." (the introduction to book iv does not contain such an interpretation). But the final 
phrase of Artemidoros's excerpt does state that a horse in a dream can indicate a woman. As 
White observed (Artemidoros, Interpretation of Dreams, trans. White, p. 76, n. 59), "Achmes (p. 
112, 7-10) also interprets a horse to mean a wife." 


!? “Erom the Persians and Egyptians on Well-Bred Horses,” “From the Indians, Persians and 
Egyptians on Male and Female Horses,” and “From the Persians and Egyptians on the Colors of 
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s. Chapter 231 expounds on the interpretation of royal saddle horses 


detail AN 


according to their color: 
Ò Aeuxóxartoc tro EV Oewpig Pactréms< eic xpóoonov tic avyovomg kpivetar. 
ó AEVKOG GLBNPALOG, El EOTLV Pacirews oeXAdptov, Eig £Aáttova fic abyobotnc 
yuvdixa Kpivetal’ Kai £dv TIG iðn, Ott EoxEV adtoy, cic EAdttova éEovoiav 
soto KPLVETW. GEAAGPLOV 8& BactArKkov Edv ot poddypovy, eic yuvaia èni- 
yapiv Kpivetat Kai ò u£Aac innog ò BaciAwOG Eig yuvaiKa nÀouciav kai 
XiBepáv Kpivetat Stà tò u£Aav. 


A completely white horse, if dreamt by the emperor, is interpreted as the person of 
the empress. A gray horse, if it is a royal saddle horse, is interpreted as a woman 
of a rank lower than empress. If someone dreams that he possessed this horse, let 
this be interpreted as a lesser office. If a royal saddle horse is auburn, it is 
interpreted as a charming woman. A royal black horse is interpreted as a rich and 
oppressive woman because of the black color. 


The interpretation of a horse as a woman can also be found in Ibn Qutayba, 

who states that “a beautiful horse is a noble woman" ( 81)! G59! a ad! g 

44 å )."' In addition, al-Dinawari, in a series of very brief chapters, discusses 

horses according to their color, and two of his interpretations, that of a black 

and that of an auburn horse, are almost identical with those found in the 
Oneirocriticon: 

tashi Leake OLS gly Gia Bl cal p 3535 Ged! Lad oS) Ol sls oo 

S puga Aga Bl pol eal Go BIE (ot Ja Gate Oo! JUG... eg! 

pod ld il ual cà, Gla piál Lad CS ) GI sly Gog Coes Si g 

Ll La xà Sy «3 ly Gag JU s Jhal els 8l al GLI... Jess 

liall aiga 8l jl c 5532 





If someone dreamt that he rode a gray horse he will marry an Indian woman, and 
if the horse was obedient the wife will obey him." ... Ibn Sirin said: “A black 
horse is a devout woman who is wealthy because of her reputation and her 
renown.""? ... If someone dreamt that he was riding an auburn horse he will 
marry a woman of joy and beauty." ... A piebald horse signifies a woman who 


Royal Horses and Saddle-Horses." 
'? Drex] 182, 17-23. 
"! Bab 31, Yahuda ar. 196, fol. Sta. 
77 Fasl 21, bab 3, Esad Efendi 1833, fol. 209b. 
? Fas! 21, bab 5, Esad Efendi 1833, fol. 209b. 


™ Fasl 21, bab 6, Esad Efendi 1833, fol. 209b. The Greek yuvaixa éniyapi seems Tm i 
order to convey in one word a meaning expressed with two words in Arabic: Jas 3 gs =li (a 
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is important for her beauty and wealth. If someone dreamt that he was riding a 
piebald horse he will marry someone according to this description. '* 


The examples of interpretations of horses from the Oneirocriticon that can 
also be found in Arabic dreambooks could easily be multiplied. Any further 
investigation into the extensive Greek and Arabic passages on horses would 
only strengthen the already evident conclusion: Artemidoros and the Oneir- 
ocriticon share no common interpretation that does not also occur in Arabic 
dream interpretation. Moreover, the correspondence of the Byzantine interpre- 
tations with the Arabic ones is much more direct and sometimes extends even 
to the choice of words in Greek that closely reflect the Arabic original. 


Sun 


As Oberhelman observed, Artemidoros and the Oneirocriticon agree that “to 
gleam like the sun means future rule for the dreamer.”"”° The relevant passage 
in Artemidoros narrates a dream dreamt by a man and its fulfillment; 

oiov 508€ tic" HAtog yeyovevat kal 51a tno ayopac óiépyxeo0at Éyov axtivac 


évdexa’ otpamyoc áneóeiy8n trjg £autoU MOAEWS Kal unvac év6eka &rinoac 
tH apxh &rxéOave Sd tò ur] téAetov EXELV TOV AKTiV@Y TOV GPLOLLOv. 


For example, someone dreamt that he became Helius, the sun god, and that he 
passed through the marketplace with eleven sun-rays. He was appointed chief 
magistrate of his native city and died after eleven months in office, since the 
number of sun rays was not complete. 


The corresponding interpretation from the Oneirocriticon is repeated in two 
sentences: €l 6€ 161 tig, OTL à; o Arog AKTLVOBOADYV EYEVETO, àvaAóyoc 
TOV $0166 Baotrevoet (If someone sees that he is emitting rays like the sun, 
he will rule by analogy to the light); ™® &àv (659 tic, öt éErpxovto an’ 
(0100 GKktivEG KMADOVOGaL TOV AGOV TOD LN BAéneiv aùtóv, kai AVTOG 
Bacidevoe (If someone sees that rays are coming out of him that make it 
impossible for the people to look at him, he will also rule).'” An identical 
interpretation can be found in Arabic dreambooks. According to Ibn Qutayba, 


woman of joy and beauty). 

"5 Fasl 21, bab 7, Esad Efendi 1833, fol. 209b. 

6 "Specific agreement,” no. 45: “Oneirocriticon 166 = Artem. iv.49." 
"7 Pack 276, 1-4. 

"8 Drex] 127, 13-14. 
'? Drexl 127, 17-19. 
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«If someone dreams that he was transformed into the sun, he will obtain 


overeignty by analogy to the rays, if his social origins are appropriate" ( ^y a 
S e 


tal ea! OLS ol peal ooi KÉ Lal Casus gad Gil gl), and to 
3l-Dinawarl, “If someone dreams that he is transformed into the sun, he will 
obtain mighty sovereignty analogous to his rays" (45! « Uia " TUE 
Lei jai ele Laake capers, beer Locis] uas) 

The Oneirocriticon and Artemidoros dedicate about two pages each to the 
interpretation of the sun,” but there are no further correspondences between 
the ancient and the Byzantine material. Artemidoros interprets the sun in a 
wide variety of ways, while the Oneirocriticon repeatedly insists that the sun 
should always and only be interpreted as a sovereign: ? Ò NALOG ELG MPOGMMOV 
BaGtAE WS KPLVETAL anaparraKtws (The sun is unfailingly interpreted as 
the person of the king);"" 6 jog eig uéyav Baorkéa Kpivetor (The sun is 
interpreted as a great king). '? The condition of the sun in the dream generally 
refers to the condition of the king, while proximity to the sun means proximity 
to royalty for the dreamer. The equation of the emperor with the sun is à 
well-known metaphor of imperial rhetoric inherited from Rome and used 
throughout the Byzantine millennium." Its presence in the Oneirocriticon is 
as much a reference to this established Byzantine image as it is a reflection of 
the interpretations found in Arabic dreambooks. The sun is already interpreted 
as a king in the earliest surviving Arabic dreambook, that of Ibn S 
where the interpretation is supported by a verse from a pre-Islamic poet: " 


je gl Apus gh a Cpe acad, tran a al Le JS pale elle gaai 
Lewes Jess 43d gly oes ollà elei Ga na s pa Ge UL s e 


"6 Fas! 13, Yahuda ar. 196, fol. 28b. 

P! Fas! 15, bab 24; Esad Efendi 1833, fol. 154a. 

? Artem. ii.36, Pack 160, 25—162, 27; Oneirocriticon 166, Drexl 127, 1-129, 11. 

iy Byzantine Greek the term basileus generally refers to the Byzantine emperor Only under 
certain circumstances was it applied to foreign rulers; see ODB, s.v. "Basileus. The Chaplet of 
the Oneirocriticon interpreting the sun as a basileus is attributed to the Indians, Persians ay 
Egyptians together. Therefore, in the translations that follow, the term basileus will be consistently 
rendered as "King." 

H Drex] 127, 3. 

5 Drexl 129, 8. 

5 See H. Hunger, Reích der neuen Mitte. Die christliche Geist d 
(Graz, Vienna, Cologne, 1965), pp. 96-103. 


7? Fast 13, Yahuda ar. 196, fol. 28b. 


er byzantinischen Kultur 
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Za Sate! Gl ely Gay x Al US US Gl EOS. sss ISl. Lu ug 
eligu pty Le Ss Gls Ces els Le paino ell ces JG «SES 5h us sy 
zia JS LJAS [sie] Leia «les caSa. pal uel ell ul joel uli, 

uS SS [sic] aa aua ed calls Bl. 2S1 9S od gH 5, Gee ebb cibos 


'The sun is a powerful king and whatever change or eclipse or defect the dreamer 
saw as having happened to the sun, «an analogous» sorrow or illness or the like 
will happen to the king. If someone dreams that he is transformed into the sun, he 
will gain sovereignty analogous to his rays, if his social origins are appropriate. 
And if someone dreams that he took command or possession of the sun, he will 
obtain sovereignty analogous to his possession of the sun. And if the dreamer 
possesses the sun, and it is black or darkened, the realm will be in need of him in 
a «certain» matter which will be in relation to it <?> like the sun’s situation. 
| Al-Nabigha al-Dhubyani said: “All other kings are stars and thou a sun. When 
the sun rises, lo, the heavens are bare!""* 








Almost every interpretation of the sun contained in the Oneirocriticon can be 
correlated with analogous interpretations found in the Arabic dreambooks, as 
is evident in the following passages: 


Drexl 127, 7-9: &àv in tic, OTL £nAnotaog TO nAvako dilok Ñ OTL katéoyev 
(10v, EVPTIOEL yapav Ek TOV BaoiAE&oc dváAoyov tiic EyyUTTOS. 


If someone dreams that he approached or took hold of the solar disk, he will find 
from the king joy commensurate with «his» proximity «to the sun in the dream». 


Cf. al-Dinawari, fas! 15, bàb 24, Esad Efendi 1833, fol. 154a: 


lS gh uas Oe joss 8 gà Js GLa cail l= Las (sla «3 gly ob 
eli! aie Jail Joia sS L3 Lea (Sas gh peo! elle ail pel) Là 
eet 


If he dreams that he hung onto the sun he will receive power and beneficence 
through a royal minister or secretary.... If he dreams that he took hold of the sun 
or that he had power over it, his views will be well received by the greatest king. 


M Lit: "no star appears because of him," i.e., the light from the sun is so strong that no other 
luminary can compete with it, and therefore other luminaries are as if they did not exist; see also 
Kister, "Interpretation of Dreams," p. 95. Al-Nabigha al-Dhuby4ani (end of the 6th century) is one 
of the most famous poets of pre-Islamic Arabia. The line cited by Ibn Qutayba is from a poem 
addressed to his patron, King al-Nu‘man b. al-Mundhir Aba Qàbüs of Hira, after he fell out of 


favor with him. It is cited according to the translation of R. A. Nicholson, A Literary History of the 
Arabs (Cambridge, 1930; rpt. Surrey, 1993), pp. 122-23. 
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Drexl 127, 11-13: et 8€ nç tön, OTL ENAXETO Ñ ENOAEHEL 10 HAiw aktivoBorAodvtt, 
Bact hea ROAEHNOEL. £i SE TOD KOLVOD Ado, ano Pactkéus tuwpNOHoetar. 


If someone dreams that he was fighting or was at war with the gleaming sun, he 
will fight a king. If he is a commoner, he will be punished by the king. 
mp 


Cf. al-Dinawari, fas! 15, bab 24, Esad Efendi 1833, fol. 154b: 


yal ellas GIS Gf Ga uU AUI cle go eB uos! e 56 Gl (el y Gla 
If he is fighting the sun, he will revolt against the king, if his social background is 
appropriate. 


Drexl 127, 16-17: yuvn £àv tr, öt £yévvnoe Hov, DaciA£a téE|etan, rito äv T. 


If a woman dreams that she gave birth to the sun, she will give birth to a king, 
whoever she might be. 


Cf. al-Dinawari, fas! 15, bab 24, Esad Efendi 1833, fol. 154b: 

Shs sli La Lgs y uà Kuo > coats uL 
If <a woman dreams that» the sun rose from her genitals, she will give birth to a 
king. 


Drexl 127, 20-22: Eàv i8y tic, Sti Thy oboipay 100 HAiov Kpatet dvev axtive 
otoav, cl pév Eottv doðevhg Ñ £v OAiyer ò Sav, Dyraiver kot YapNoEtaL.... 


If someone dreams that he was holding the sphere of the sun without rays, if the 
dreamer is sick or troubled, he will get well and be happy... 


Cf. Ibn Shahin, no.127: 


Lol s goo ys Ql oy Yy claudi to Y SS] eas pail AT al (el ) Ges 
If someone dreamt that he took the sun in his hand but not from the sky, and «if 


the sun? had no light or rays but neither was it dark, he will be relieved from his 
SOITOWS. 


Drex! 127, 24-26: ei S& (89 ic, öt dKTivas &&éAogtyev ó Tjtoc £v T9 oe 
ainod ëvõov drowviiBtc, yapåv Kal rAoUrov eüprioet Mapa Tod Paokéws avaroyens 
TOV OWTOS.... 


If someone dreams that the sun unexpectedly shone with its rays inside his house, 
he will receive from the king joy and wealth commensurate with the light. 


Cf. al-Dinawari, fas! 15, bab 24, Esad Efendi 1833, fol. 154a: 
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Uebel! ies laau JUS s us Cae salb si 


If the sun rose in his house, he will receive good fortune from the sovereign. 


A similar interpretation is attributed by al-Dinawari to the Christians (fas] 15, 
bab 24, Esad Efendi 1833, fol. 155a): 


35 ya g Lalas La ty 1S3 a GIS, 


If someone dreamt that the sun rose in «his» house and cast light on all of it, he 
will obtain power, honor, reputation, distinction, glory and high rank. 








Drexl 127, 26-29: ei 8& in, Ott ó HAtog tor ó bioKos £ionAOev Ev tÂ oiko 
avtov, El pév oti BaotAeUc, yevvrjoet BaciAÉa, et 6& péyrotog Tj tod Kotvod 
Aaod, vyoOnoetat Kal xaproetat, Taxa Kal BaoiAetav vroó£Setat. 


If someone dreams that the sun, that is, the solar disk, entered his house, if he is a 
king, he will beget a king; if he is a nobleman or a commoner he will rise «to a 
position of power> and rejoice, and perhaps will even receive royal status. 


Cf. al-Muntakhab, p. 217 sup: 


dis Cg ale cul à sl s os Là Sha s] cà S Là Lala ols 
CRURA CSS PPETETRCEEES UM RETO 
.ell3 «5 


If «the dreamer> took the sun in his palm or took hold of it in his lap, or «the 
sun? descended upon «the dreamer’s> house with its light and shine, «the dreamer> 
will come to possess sovereign power and will be strong in his dominion, if he is 
fit for such a thing. 


Drexl 128, 2-5: &àv ibn, Ott Ev 060 EGEPpatvev avtov TOD NALOV HAGE, EVPTOEL 
NAOVTOV Kapa toù BactiAéoc àvaAóyoc tic Gepudvoewe: et 6& t6, öt MAELoTA 
ANEKQAUGEV GUTOV, EVPTIOEL tuioptav Gvahdyus Ths KavcEWs. 


If he sees that the flame of the sun warmed him while on a trip, he will receive 
wealth from the king by analogy to the warmth. If he sees that it burnt him 
severely, he will receive punishment analogous to the burning. 


Drexl 128, 22-24: ex návtov yvà6i te, öt ó HAroc eic BaciA£a Kpivetat’ xat el 
TUG EF AUTOD HHEANOT rj BAapr, àvoAóyoc npocaokáto. 


Overall you should know that the sun is interpreted as a sovereign. If someone 
incurs benefit or damage from the sun, he should expect things to turn out accordingly. 
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Cf. al-Dinawari, fas! 15, bab 24, Esad Efendi 1833, fol. 154b: 


sb- LH ole Led ls Ge Land Spa! JD oed E ya cas LÀ (el) Gla 


If he saw that fire came forth from the sun that burnt stars among those around it, 
the king will dismiss his entourage. 


Cf. also al-Muntakhab, p. 218 inf: 


Ads. ya 


If he sees fire come forth from the sun and burn what is around it, the king will 
destroy members of his entourage. 


Drex! 128, 6-10: Eàv iðn tig 10v rjÀtov Ev TH OVPAVa à$duoctov kai üveu 
dk1ivov, tò náðoç Kai h G60Eia eig rpóooróv £ott TOD haoso el 5€ &otw ò 
Sav EK TOV uieytotávov, kataópovijoer TOD Pactréwc £i 5é isn, ön ó ag 
Hpoiws aùt® &£Oedper tovto, Opoiwe kat ó Aadc EEovEevijoer tòv Pactréa. 


If someone sees the sun in the sky without light and rays, the damage and 
ignominy should be reckoned at the expense of the person of the king. If the 
dreamer is one of the noblemen, he will disdain the king. If he dreams that the 
people were also looking at this sight with him, the people will likewise destroy 
the king. 


Cf. al-Dinawari, fas! 15, bab 24, Esad Efendi 1833, fol. 154b: 


3b Sloe Là slid Là ted adl gl) ola 
If he dreamt that the sun died out, this is permanent disorder in his realm. 
Cf. also al-Dinawari, fas! 15, bab 24, Esad Efendi 1833, fol. 154b: 
Lala Log ll oala GLS gla cale gis Less ol ul) ole Lee o 
ala Lily Gls uL oda dale old [sha GIS oly «e Hoy, «JU Cua SG 
EMEND 


If he saw the sun and it had no rays, this is damage to the dignity of the king 
commensurate with the damage to the rays of the sun, and if he saw that its rays 
fell upon him, if he is a royal «person» he will be stripped of his royal dignity, 
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and if he is a military officer (g@id) his glory will vanish, and if he is a local 
governor (wali) he will be deposed. 


Cf. also Ibn Shahin, no.131: 
{el els ull. Je T jua LJ e oum Y5 oe jYI ue paca dl cel y Sa 
If someone dreamt that the sun was upon the earth without shining, this signifies 


the removal of the king from that place. 


Drex! 128, 10-15: &àv ir tic, Ott TOV NAiov &yéveto EkrAeryic, OXiyiv koi 
nóAeuov &xO0pàv eoproet ó PactrEvc: El S€ 15H, OTL ánekaðapioðn, eic vixac 
EOTAL TOD BaciA£oS, et 6€ uh, toùvavtiov. Et SE tig iðn, OTL vebéAatg éxahveGn, 
evproet OAtyiv ó PactAEevs Kal vócouc ávaAóyos trj kaADygos. 


If someone dreams that the sun was eclipsed, the king will face sorrow and war 
against enemies. If he dreams that the sun became visible again, this indicates that 
the king will be victorious. If not, the opposite. If someone dreams that «the sun» 
was covered with clouds, the king will face sorrow and sickness commensurate 
with the covering. 


The same interpretation is repeated in Drex] 128, 19-20: 


gàv in ttc, OTL veo£Aatc AEMTAIC £xaA068n O ALOG, OXiyiv Kat vóonua &A&ttova 
etc TOV BactAÉa voeitw et 8& in, ötı anekxaOapic8n, eig vyeiav kal yapàv 
ugtapóAAetat ó BacuLeUc. 


If someone dreams that the sun was covered with thin clouds, he should reckon 
«this» as sorrow and a minor sickness of the king. If he sees «the sun» become 
clear again, the king will return to health and joy. 


Cf. al-Dinawari, fas! 15, bab 28, Esad Efendi 1833, fol. 156b: 


«o ye: ellll La La 55 cura is ae ee Gla ly a5 
If someone dreamt that clouds covered the sun until its light vanished, the king 


will become sick. 


Cf. al-Muntakhab, p. 216 inf: 


c Glas gl Like Lele eSI 3 gf Gla LaL gl Lagu Les uel) ols 
Oe Lol gt! GLAL cle (ess Goa ule sds GUS OLS a Gab 
His yam yl GSS gl ae glaa gl Ue 


someone saw that the sun was eclipsed, or that a cloud concealed it, or that dust 
clouds or smoke gathered upon it until they obscured its light ... this signifies that 
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something will happen to the person who is symbolized by the sun, either sickness 
or trouble or grief or worries or disquieting news. 


Drexl 128, 15-19: et 8& iór] avtov avateiAavta Kabapas £v tij KAivy adtod, ei 
uèv OOK EXEL yuvaixa, Aap Paver xÀAovotav, ei 6€ Exel, OULOLALGGEL rÀAovoiav 
Kai evpnoet && avtiis xapav elc BaciAeia kai a€tapta Kai Oyoc dvaAóycc tod 
QwTtOs. 


If someone sees <the sun> rising brightly in his bed, if he does not have a wife, he 
will get a rich one. If he does have a wife, he will make love to a rich woman and, 
through her <influence>, will gain favor in the palace as well as an office and 
high rank commensurate with the light. 


Cf. al-Dinawari, fas! 15, bab 24, Esad Efendi 1833, fol. 154b: 


Tay iii : V cox < pacata] D» Là 


If the sun rises in his house he will get married. 


Cf. also Ibn Shahin, no. 129: 


£5 Lal ira 81 al cades Goold ths uà lh ad Vosa peel gl j Oey 
Laa Laat (285 obs MI Ge ie! bdo s a£ cos pb cll Laly Oly 
BLA GL unl cua dabiey yas. 4l 


If someone dreams of the sun shining and just rising in his house only, he will 
propose to a woman from among his relatives. And if he sees the sun rising in the 
house of one of his friends, he will propose to a woman from outside <his own> 
clan and both of them will receive wealth and benefits from the family of the 
woman. 


Drexl 128, 25 ff: E&v i8n ttc, öt ó fjAioc kat fj GEATN Kal ot áotépec mavtEs 
LETH TOD oikeiov $otóc ovvijx8ncav eic Eva tórov, kat £ióev, OTL £&ovoiacev 
atv, Baoikevoet Ñ yevýoetar totottoc, Wate Ur auto &ioiketoÜat tòv 
BaciAéa kai závta.... et 8& (8r uc, öt Ó fjAtoc kat fj oeA vm KOL OL GotépeG 
cvvijy8ncav adadtioto1 kot oKOTELVOL kat EGovalacev AUTO, EL MEV EOTL HEYL- 
otavoc, eig GNAELAV Kal TIL@piav EK navtòç HEEL tà 10 okóToc et 66 OTL 
Baie, and návtov KVKAOVPEVOSG roAeumnOnoetat Kat eig OXiyiv ueyéAnv 
HEEL. 


If someone dreams that the sun, the moon and all the stars with their proper light 
gathered in one place, if he saw that he had power over them, he will either 
become king or become so <powerful> that the king and everyone else will be 
controlled by him .... If someone dreams that the sun, the moon and the stars were 
gathered «but were» dark and without light, he will by all means end up destroyed 
and punished, because of the darkness «of the heavenly bodies». And if he is 
king, he will be surrounded and attacked by all and will come into great sorrow. 
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Cf. al-Dinawari, fas! 15, bab 26, Esad Efendi 1833, fol. 156a: 


Cease ud cá paly ily yidi el, s s hull Bs 
ox oil Ll s 1555]! 5 eT she Jill ij gai s GL 43 Lu] obs à Usics 
Hily pool! gl, Ob. 5 JE csl disses Lb 5g; OS al Li 
ol; o SIGs lecli y La gts clonal! s Yo aca baia. esl, 
233 04d OSS al ls 3l 55 slg HU pel es SU Lal s elt LI glas 

L5! Gale sles 543 pos, 


The Muslims said: “If someone dreamt that the sun, the moon and the stars were 
gathered in one place and that he had power over them, and that they were lit, his 
views will be well received by the king, the minister, and the noblemen among the 
people. But if they had no light, this is a disaster for the dreamer... If he dreamt 
that the sun, the moon, and the stars were gathered in their place in heaven with 
their light and rays, if the dreamer was suitable for sovereignty and power, he will 
come Io possess the rank of a king and his minister. But if they had no light or 
rays, this is ruin for the dreamer. 


Cf. also al-Muntakhab, p. 219 inf: 


aS LeSLa 5 tals poze d casia egal, 22H 5 ead! (el, yay 
H ob «Lus M y 55 y lll aie Jail (JR s y 3S, e BULL, ill 

gpl Gabel od Qui X3 jit, 
If someone dreamt that the sun, the moon and the stars were gathered in one place 
and that he had power over them and that they had light and rays, his views will 


be well received by the king, his minister and the magistrates. However, if «the 
heavenly bodies» had no light, this is not a good omen for the dreamer. 


Drexl 129, 8-117O frog giç péyav Baoidéa kpivetav Kai édv éativ 6 Sav tac 
&ipniévac óveic kal Kpio£ig Ñ £v toig tónoig f| £v toic O£uaot tod Bactréwc, 
&noriexat èv ato, ei Sé dAAng apxiic kot &Eovoitac, Opoiws aroBrcetar ei 
tijv KEdadry avtod. 


The sun is interpreted as a very powerful king. If the person who dreamt the 
aforementioned dreams and their attendant interpretations is either in the lands or 
the provinces of the king, the outcome <of the dream> pertains to the king. If <the 


dreamer was in the territory> of another authority and power, the outcome <of the 
dream> likewise pertains to the local leader. 
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Cf. al-Muntakhab, p. 216: 


Possibly the sun signifies the ruler of the place where the dream was dreamt. 


Moon 


According to Oberhelman's list of "specific agreements," Artemidoros and 
the Oneirocriticon agree that the moon symbolizes a queen, "? though why he 
says so is unclear: neither Artemidoros nor the Oneirocriticon—not even in 
Oberhelman's own translation—gives such an interpretation. The only analogy 
between the two dreambooks on the subject is that Artemidoros considers the 
moon to be the wife of the dreamer (ZeArivn yovaixa onpaiver tod (8óvtoc 9) 
and the Oneirocriticon that the dreamer will get married if he dreams of the 
moon in his home or close to him. 

In Artemidoros the moon generally stands for a woman. In a dream it can 
indicate either the wife, mother, daughter, or sister of the dreamer, or that the 
events foretold in the dream will not take place without the agency of a woman, "' 
The word “moon” in Greek is feminine, and the Moon (Selene) was accordingly 
a female deity. The interpretation of the moon in the Oneirocriticon, on the 
other hand, which covers approximately one printed page, refers primarily to 
a man, in fact the second most powerful man after the king (n ceArvn eic 
npócomov TOD Gnd BaciuAéog Sevtépov &5ovoiaoto0 <Kpivetar>);'” and 
again, ka T| ceAr|vr, Wc ELpNtat, eig xpóoonov tod óEvtépou £otiv dnd 
100 Bagéa (The moon, as was mentioned, is the second in command after 
the king); h oeàńvn eig tov 8etepov toL tov &£Aácoova to Bacon 
Kpivetat (The moon is interpreted as the man who ranks second after, that is 
inferior to, the king). "" This is somewhat surprising, until one realizes that the 
moon (gamar) in Arabic is masculine. Arabic dreambooks, from where the 
interpretations of the Oneirocriticon were lifted, interpret the moon primarily 





3 . E IT a am » 
'? “Specific agreement,” no. 47: “Oneirocriticon 166 = Artem. ii.36: moon = queen. 


'? ii 36. Pack 163, I. 

"" Artemidoros ii.36, Pack 163, 1-3 and 164, 4-5. 

"? Drex] 127, 4-5. 

'? Drexl 129, 12-13. 

H Drex] 130, 18-19. The "second in authority after the king" cannot be construed as the queen, 
because the Oneirocriticon repeatedly and consistently states that the planet Venus symbolizes the 


wife of the king. Moreover, the word used to refer to “the second most powerful person after the 
king" in Greek is of masculine gender. 
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as the royal vizier. Ibn Qutayba states that “the moon seen in the sky in its 
proper condition is the vizier of the king" (Le eL 5559 ill 5 384 Lal 
ETUR : s 
ala (be clout! c wos” According to al-Dinawari, “The full moon is 
the vizier, since the sun is the caliph or the most powerful king" (ṣa js J 


beyl oll g CSL! jee | OLS 15) 2 5340. Al-Muntakhab concurs: 
“The moon is primarily the vizier of the most powerful king or a ruler other 
than the most powerful king” ( 5| YI ALI 555 Jet! Là y 2 aI! 
eae] ell oss o Lea). 

[n the course of the ninth and the tenth centuries the vizier (wazir) was the 
caliph's prime minister, usually responsible for financial administration. The 
name of the office alludes to the Quranic designation of Aaron as the "support" 
(wazir) of Moses and indicates that its holder was considered to be the caliph's 
primary assistant and the agent of his authority. The interpretations in the 
Oneirocriticon, lifted from Arabic sources that were written before the end of 
the tenth century, reflect the prestige of the vizier under the early Abbasids.'* 
In the Byzantine court, on the other hand, there existed no single dignitary 
regarded as second in rank to the emperor. The most influential individuals 
after the emperor in the ninth and the tenth century held a variety of titles: 
Bardas was caesar; Stylianos Zaoutzes was basileopator; Basil the Bastard 
was proedros. The absence of a Byzantine equivalent is reflected in the peri- 
phrase, descriptive, and rather inconsistent manner by which the rank of the 
vizier is rendered in Greek in the Oneirocriticon: “o eútepoc ano TOD fact- 
Agas” (the second in command after the emperor) or “ó npoteov ànó TOD 
Bao Aene" (the first in command after the emperor) or *ó ógotepog tot ò 
£Aàcoov TOD PaotAews” (the man who ranks second after, that is inferior to 
the emperor). | 

What is the source of the interpretation of the moon as marriage? Could it 
pe the influence of Artemidoros's interpretation of the moon as a woman? It 
is à topos in Arabic literature to liken both male and female beauty to the 
beauty of the moon. In the words of al-Muntakhab (p. 220), < a> 554 


"5 Bab 13, Yahuda ar. 196, fol. 29a, 
H6 Fast 15, ba 
asl 15, bab 11, Esad Efendi 1833, fol. 151b. 
147 l 
Al-Muntakhab, p. 220. 


148 
- For the evolution of the vizi 
mo e vizierate, see Sourdel and Sourdel, La civilization de l'Islam classique , 
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pod GLa IS 2! OLK JU s JU dl 5 Last ces Jlaall 53 6 cus 
(The light of the moon is like someone who possesses beauty, either woman 


or man, because it is said that he is like a full moon and like a half moon). 
Therefore, the brief passages of the Oneirocriticon that interpret the moon as 
marriage by a man to à woman (and also by a woman to à man) are not 
influenced by Artemidoros but reflect the logic of Arabic dreambooks. Proof 

y the Arabic interpretations that match those of the Oneirocriticon, 


is furnished b 
as is evident from the following examples (Drexl 129, 19-22 and 130, 21-29): 


' Eàv (8) tic tv o£Amviv ENIAGLWAGAV ALTO Ev TH CLK ato, ELPTOEL xopàv 
Koi QvTIAMWLY Gd TOD PaciAgas kat £v otv &yapoc, Aagiáver YUVALKG THC 


yapas ko NAOVTOEL. 


If someone dreams that the moon shone on him in his house, he will receive joy 


and succor from the king;"" if he is a bachelor, he will acquire a woman of joy? 


and become rich. 


gi 8& eyyvOev (81 avTHY Ñ £v toig xÓAxoig Ñ EV TH YELPI katáoyn, Et HÉV EOTL 
vip, ANWETaL YuvatKa yapiecoav avahoyas tii TANPAGEWS TOD TEPWTLGHEVOU 
Biokov, £t SE yuvil, óuotoc Kai AVTH Anyetat dvdpa Kai ots anoPyoetat 
aot ... et 8& iy, óu opá8n aot okotetvi kat do£Anvoc, Eni katápa Kal 
dnwMreta yuvalka ApyETaL, TAXA Kal nuiopnOncerar Mapa too Bachéuxs. 


If one dreams that one was close <to the moon> or that one was holding it in 
one’s lap or hand, if he is a man he will acquire a charming woman analogous to 
the fullness of the lit disk. If the dreamer is a woman, she will also acquire a 
husband, and the fulfillment of her dream will be similar... 1f he dreams that «the 
moon? appeared dark and without light, he will acquire a woman who will bring 
about a curse and perdition, and «the dreamer> will soon be punished by the king. 


These interpretations correspond to the following Arabic passages: " | 


sl ode oly uà «IL ule cloned! PN MEE 3453 oodd aia bala 
Sipe gl GIS day gà oca dis Leg) gI eta ud al o> ot 


condition is the vizier of the king. But if 


The moon seen in the sky in its proper 
ap or in their hands, they will marry 


<the dreamers> see it next to them or in their l 


'? Possibly the Greek should read dzó toU mpwtevovtoc 
powerful man after the king). 
150 è m A ^ 
The meaning of yvvoika tig xopác is unclear. It c 
character" rendering something like g à 213 sl jl or “aw 
something like 4 La or dal (a slave girl), as can be found in Ibn Shahin, 


SI Bab 13. Yahuda ar. 196, fols. 28b-29a. 


Gnd tov Pacthéws (from the most 


ould be “a woman with 4 cheerful 
oman meant for pleasure,” rendering 
no.149 (quoted below), 
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a spouse analogous to the shine and light of the moon, whether «the dreamer bes 
man or woman." 


The same interpretation, accompanied by an additional detail that also appears 
in the Oneirocriticon, is repeated by al-Dinawari:^? 


C 3232 OU GST! è eios Yy balu pai od uà gl s oss ciel gu 
SAS pst F555 laS ol GLA... alpat gl sl Hay il Ub esl ais lag, 
.&l 


If someone dreamt «that the moon» was in his lap or in his hand and it did not 
fall or break on the earth, he will marry a spouse analogous to the shine of this 
moon, whether «the dreamer be» man or woman ... and if he saw that the moon 
was murky, he will marry someone who is not an appropriate match for him. 


An even better developed version of this interpretation can be found in Ibn 
Shahin, no. 148: 


AS tl cle Jas sale glon uà pa cls Se ll pls Es, 
SS bly lly eal (69 555 lt! 5 S53 «xL Ya ja GIS Bla ial pal 
aaa ba SD UUNTEC TETUR See Ls cet E ES 
e$ aS s da Geddes 8l asl G5 dl aia cul y ls cual y dao! | Là a 

Por cy ame Pomme | LTR 


Jabir al-Maghribi said: “If someone dreams that the moon is in his hands or near 
him, it signifies that he will become engaged to a woman. If the moon is a 
crescent, the woman will be inferior to him in descent and lineage. If one half of 
the moon is dark, the woman will belong to the offspring of the mawaili.' If the 
moon is full she will be superior to the dreamer in descent and lineage. If the 
dreamer is a woman, a husband will propose to her and the interpretation of her 
dream will be analogous to the form of the moon as was described above. 


Ibn Shahin (no. 149) also contains an interpretation that directly corresponds 
to the structure and contents of Drex! 129, 19-21: 


5? [bn Qutayba further emphasizes the interpretation of the moon as a spouse by telling the 
dream of *A'isha, the daughter of Abii Bakr, one of the most prominent female figures in Islam. 
She saw that the moon fell in her room, and the interpretation was fulfilled when she married the 
Prophet (bab 13, Yahuda ar. 196, fol. 29a). 

'* Fast 15, bab 8, Esad Efendi 1833, fol. 150a. 


' The nawáli were non-Arab converts to Islam who were adopted into Arab tribes by becoming 
“clients” of an Arab patron. The mawáli in the Islamic state were second-class citizens, which 
generated considerable resentment. The mawáli System was abolished during the reign of the 
Umayyad caliph ‘Umar ibn ‘Abd al-‘Aziz (d. 720). 
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TIPP PH yol bad yl Sle 
If he dreamt that an immaculate moon rose in his house, it signifies that he will 
obtain wealth and beneficence from the king or that he will be betrothed to a 
woman and buy a slave girl. 


Passages that strictly interpret the moon as the vizier are: 
í 5 


Drexl 130, 18-21: ġ GeAnvn &ic tóv SEVTEPOV TTOL TOV EAGGGOVA toU Baouéoc 
Kpivetat. Edy tg iô QUT £v TO oopavo, KABOG EOTL ETA TOD HwTOS autc 
nÀnpnc, EVPTIGEL xopüv EK TOD Baorkéws kar MAOVTOV EE ato. 


The moon is interpreted as the second, that is, the one immediately next in rank 
after the king. If someone sees it in the sky as it <usually> is, full and with its 
c 2 is r : 
attendant light, he will receive joy and wealth from the king. 


Cf. al-Dinawari, fas! 15, bab 8, Esad Efendi 1833, fol. 150a: 


src bs 


If he saw the complete moon lighting in his part of the sky, the vizier of the king 
will benefit the people of that house. 


Cf. also Ibn Shahin, no. 156: 


jk 3233 gl ella ces U tems 421 gle daa pel Ge dea Ci sly Dens 


deino y 


If someone dreams that he is close to the moon, it signifies that he will obtain from 
the king or the vizier wealth and benefits. 


+ t * 
a " TNT - ; " 
Drexl 129, 22-25: &àv (6r tic, StL avTOS TOV SLoKOV TNG oeANVnG vey EM M 
olxov avtod Ñ Sti ES€orn0cev aVtOD, KUPLEVOEL TOU nÀovtou Koi tij £&ovotag 
TOD NPWTEVOVTIOS SLATATDOOLEVOG AVTOVC. 


; . : : x « tl e 
If someone dreams that he led the lunar disk in his house by himself, or M 
te P of 
exercised power over it, he will control and dispose of the wealth and power 
most important <courtier>. 
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Cf. Ibn Shahin, no. 140: 


Legolis Pais Sper gl Ul i552 sl OSI 1353 Lal 555 JLo Jus 
ell ys 59 pho «3l le Jay She | 9 clas gl pod! hue! lly sii 

dual gd Cpe Lola gl asic Ly Rs 3l 
Daniel said: “<The moon» is interpreted either as the vizier of the caliph or as the 
vizier of the king or as the person who occupies that position. If someone dreamt 


that he seized the moon or had it in hís possession, it signifies that he will become 
the vizier of the king or one of the people in his entourage or one of his favorites." 





Drexl 129, 25-31: Ev t6 ò Baovieùs tijv GEA okottoetoav ij ExAeiwaoay, 
Eig EMLBOVATY xoi EVAVTIWOLV AVTOD NEEL ó npote oov ar ` aLTOD kat owpabn- 
“GETAL £v TH AGG avtow et SE GAXoG ttc iðn TOVTO, Eig TPOOWMOV uolas Tod 
Tpwtevovtos anoProetar. ei 68 isy, Ott TAA ExaGapiabn xat NAGE eic xà 
dôta artic, TAAL GvaKadettar Kal eic THY avTOD 6ó5av Enavedevdoetan. 


























If the king dreams that the moon is darkened or eclipsed, the most important man 
after himself will oppose and plot against him, and this will become known 
among his people. If somebody else dreams this, the outcome of the dream will 
likewise regard the person of the most important man <after the king>. But if he 
dreams that the moon becomes clear again and that it regains its light, <this man> 
will be recalled and restored to his glory. 


Cf. Ibn Shahin, no. 151: 

bas dud! Mil Leo ga 43,505 s e pdt gl aSa ye cllll Jye Jas 
If someone dreamt that the moon was eclipsed, it signifies a bad situation for the 
king of that time, or for the vizier, such as the removal of the king from his 


kingdom or the removal of the vizier from his office, especially if the moon was 
completely eclipsed. 


The Stars 





Artemidoros and the Oneirocriticon concur that the stars signify men in pro- 
portion to their size: the bigger the star the more important the man symbolized 
y it.” Artemidoros gives this interpretation in a succinct form: 










155 « dies 8 TET " 
Oberhelman, “Specific agreement," no. 46: “Oneirocriticon 166 = Artem. ii.36: the greatest 
of the stars = powerful men; the smaller stars = insignificant men." 


5 ii 36: Pack 165, 11-14. 

















DREAM INTERPRETATIONS COMMON TO THE ONEIROCRITICON 223 


oüte 8& KATAMiMTOVTES eig yiv ot GotepEs eiotv àya8oi (x0AAGv yàp ÓXeOpov 

avtevovtat, xal GELOAOYV HEV dvópav ot LEyGAOL, Atv SE xol dońpov ot 

Agntoi kai Guaupol).... 

It is inauspicious to see stars falling down upon the earth. For they prophesy the 

death of many men: large stars, the death of important men; small, dim stars, the 
€ 

death of simple, insignificant men.... 


The corresponding interpretation in the Oneirocriticon is far more detailed 


(Drexl 127, 3-7): 
‘O fioc Elg npóoonov Baothéws Kpivetar dmapaAAdKtws Kal rj ogAnv eis 
RPOGWAOV TOV and Baoitéws Sevtépov &£&ovotaotoU, 1) Appoditn Eig mpoownov 
tfjg ADYOVOTNS, kal oi AOIMOL TMV HEYIOTMV GOTEPMV ELG TODG HEYLOTAVOUG 
&v6pac 100 PaciAews Kal ot GAAOL GOTEPES ELG NÁVTA TOV KÓOLIOV. 
The sun is unfailingly interpreted as the person of a king, and the moon as the 


person of the man second in command after the king, Venus as the person of the 
queen, and the rest of the great stars as the noblemen of the king, and the remaining 


stars as the common people. 


The Oneirocriticon names the seven planets one by one and matches them 

with specific members of the royal court (Drexl 129, 12-18): 
Koi  cedtvn, 6G eipntar, eic tpóoonov tov Sevtepov &otiv dnd toO Baoriews 
Kai h Adpodit eic mpdownov TÅG avyoVETNS kat 6° Epjtfjg eig mpdcwnov toU 
npátov tv padéov tou BactiAÉag Kpivetat Kal 6” Apng eic tov npOtov TOAL- 
potiv TOD BactA£oc kat ó Zevc gic TOV rpáxov TOD xÀoUtov Kat tij; SLOLKTIGEWS 
100 Paciréws Kai TOD xpvotov kat ò Kpóvoc giç «tv» mp@tov TOLVOMOTŇV 
Kai taiógvtiv kpivetat. 


The moon, as was mentioned, is the person who is second in authority after the 
king, and Venus is the queen. Mercury is interpreted as the chief among ne 
scribes of the king, Mars as the chief warrior of the king, Jupiter B the one in 
charge of the wealth, administration, and gold of the king, and Saturn is interpreted 
as the chief punisher and chastiser. | 


It is immediately apparent that these courtly dignities are not Byzantine, except 
for the basileus and the augusta, that is, the emperor and the empress. Indeed, 
this passage translates in Greek as literally as possible the Arabic interpretation 
of the planets that is found in four out of the five Arabic dreambooks examined. 
Ibn Qutayba states: 


Pos s CASES syle 5 3l cal 8 oa olla ell 255 Ja gl! ue pls 





' Bab 13. Yahuda ar. 196, fol. 28b. 
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TERA E elie oala Jajs «US A S gy «yu Ou, 
„LI Cal Vui UNIT 


The moon in dream interpretation is the vizier of the king; Venus is his wife; 
Mercury is his secretary; Mars is his minister of war; Jupiter is his treasurer; 
Saturn is his chastiser. The other great stars are the nobles among the people. 


A similar interpretation can be found in al-Dinawari (fas! 15, bab 18, Esad 
Efendi 1833, fols. 152b-153a): 


oobis e alle $8 A518 5 ea d y (sod s Jaj Le asl pga 
akbas all s ie calls Pe a ei ost deca: 
& cb dl ga Uo Hla dia yy Gye cable ea ull, «dU cuu 
Y ould! danas lias a! pol bs Lal, ai 8l al g padl oe (ca y 3 yall 

AQIS a Jae 5 Gli Gans hae GS 








The five planets are Saturn, Jupiter, Mars, Venus, and Mercury, a group of 
important people and just noblemen. <Dream interpreters> said rather that Saturn 
is the executioner in the service of the king, Jupiter is the one in control of his 
financial department and Mars his minister of war and leader of the army. <Other 
dream interpreters> said, however, that he is the policeman. Venus, because of the 
comb, is a woman, and whoever dreams of her will be betrothed to a beautiful 
woman who charms people and is unrelated <to the dreamer>. And Mercury is 
the secretary <of the king>. 


The interpretation found in a/-Muntakhab (p. 224) is even closer to the relevant 
paragraph of the Oneirocriticon than the interpretation of al-Dinawari: Lal , 
alil Jesca ey cO y el EO ie ee JR 3 SG hee S 
ell SUS a Ube g GUT sl pal 8 ya 51l 5 GUL! co ys cos Las pes d y (As for 
the five planets, Saturn is the king's chastiser, Jupiter is the king's minister of 
finance, Mars is the king's minister of war, Venus is the king's wife and 
Mercury is the king's secretary). Ibn Shàhin's interpretation is identical, except 
that it calls the one in charge of the financial administration the 441 54 Gale 
aLI (JI 40! (master of the king’s treasury of wealth).'? 

The dignitaries enumerated in the interpretation of the planets correspond, 
at least in part, to officials at the caliphal court. In addition to the vizier, two 












55 Lit: “scribe” (katib), 


' Ibn Shahin, introductory paragraph to fas/ 3, “On Dreaming of the Planets” (before no. 
164). For a comparison of the interpretation of the planets in the Oneirocriticon and other Arabic 
dreambooks that come to the same conclusions, see Lamoreaux, “Dream Interpretation in the 
Early Medieval Near East,” p. 320, table 11. 
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other officials—the Kátib, or royal secretary (too literally and therefore mis- 
takenly rendered in Greek as grapheus, scribe), and the sáhib al-‘adhab, or 
chastiser ^ —are known Io have existed in the Abbasid administration: But in 
Abbasid times the commander of the army was called sahib al-jaysh (master 
of the army) and not sáhib al-harb (master of war), and the head of the 
financial bureaucracy was called sahib al-kharaj (master of taxes) and not 
sühib al-mal (master of wealth), though bayt al-mal (house of wealth) was the 
term for the department of finance. Moreover, while the list includes the 
relatively low-ranking sahib al-‘adhab, it omits important offices of the Ab- 
basid administration, such as the hajib (chamberlain), the sahib al- barid (min- 
ister of the post) and the sahib al-shurta (chief of police’). It is impossible to 
know whether the source of the Oneirocriticon included a list of Abbasid 
offices and, if it did, whether the Greek author would be able to recognize it as 
such. But the overall interpretation of the planets seems to have been inspired 
mainly by Chaldaean and Graeco-Roman astrology, which had also been adopt- 
ed by the Arabs.'® Whether out of ignorance, lack of imagination, or deliberate 
choice, the author of the Oneirocriticon did not attempt to make the list of 
dignitaries conform to the titles then in use at the Byzantine court. After all, it 
is contained in a chapter attributed to the Indians, Persians and Egyptians 
together, which seems to justify its nonconformity to the Byzantine court 
system. 

Further interpretations about the stars given in the Oneirocriticon can also 
be found in Arabic dreambooks, as is evident in the examples given below: 


9 On the duties and education of the Abbasid secretaries, see Sourdel and Sourdel, La civilization 
de l'Islam classique, pp. 370-72. 

! | it: “master of punishments.” The only mention of the sab al“adhab that I found was in 
the section of al-Dinawari's dreambook that interprets dreams about the members of the royal 
entourage and various administrative officials. The most common term for the executioner is 
jallad, which is also used in al-Dinawari. It is unclear what the difference between the two was. 
Dreaming of them is interpreted as follows (al-Dinawari, fas! 9, bab 8, Esad Efenat e fol: 
99a, 1.5): eLSuh Ua, ly (The jalldd is «interpreted as» an abusive man) and bab 14, ibid., 
ult. line: 346 Ua olii alias (The sahib al-'adháb is interpreted as a harmful man); see 
also Fahd, “Les corps des métiers aux [V/Xe siècle à Baghdad,” p. 206, n. 2. l 

i Possibly in al-Dinawari's interpretation of Saturn one should read ib pál salve ned 
police) instead of |b -ål (the policeman). For a description of the Abbasid administration with 
reference to the relative Arabic terms, see Ph. Hitti, History of the Arabs, 10th ed. (New York, 
1970), pp. 317-31. 

3 See Bouché-Leclercq, Histoire de la divination dans l'antiquité, vol. |, p. 227. 
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Drexl 131, 3-18: GAAG Kai tò MANGOs àv dAXav GotEpwv tv ueyiotav eic Tod 
EVYEVELG kat TAOVOLOUG SLAKPLVOVTAL GVaAOyWS Kot TOUS Éryvota tob Baci; 
KOTOLKODVTGS éni NAVtOG tónov kai rAeiova «piov £yovatv ot Eyytota, £Xág. 
cova 6€ ot uakp&v. àv tr] ic tà péyiota tv GAAWV Gotpwv robota cuvmy- 
uéva, oova&iv Kal yapàv Tapa TOv eipnpévov KOLVG VOEITW’ onotac kai Egy 
{Sn tadto OALyOoUTA Kal 6.eokopntopéva T] CKOTELVG, TÒ ttáBoc Eig tv eipnu£voy 
Aaóv Kai TOvG Gpyovtas TOV BaoiAÉoc SiaKpivetar’ el ðè ion, ön HEpLKÖÇ f 
£na8ov T) EOWTAYOYOUV, LEPLKTV KPLVETM Kat THY yapàv kot civ Aven. 

' Eàv id tic, Ott £0£onocE TÖV Gotépov návtov, 6£onóocet návtaov Aaàyv xoi, 
táv otv Eximberoc, Bactrevoe. ei o£ iðn, Ott Ed€onoGEV abtav HEPIKŐŞ, 
Seonróoei AaoQ. ci 6£ 16r, Ott Nociver kal órevOetel Kal eic katdotaow 
bépet tà Gotpa, £&ovotav Ańyetar Adod Tapa toù peyiotov Pacthéws àváXoyov 
TOD KALPOD Kal ts óevOetrjoeoc TOV dotÉpov. 


The multitude of the other big stars is similarly interpreted as the noblemen, the 
wealthy, and <generally> those who are close to the king in every land. The 
nearest <stars> have a stronger interpretation than the farthest ones. If someone 
dreams that the greatest among the rest of the stars were bright and were gathered 
together, he should reckon a gathering and joy shared by the aforementioned 
people. Likewise, if someone sees them dimly lit and scattered or darkened, <anal- 
ogous> suffering will befall the aforementioned people and the magnates of the 
king. If he sees that the stars suffered partial damage or that they were partially 
lit, he should reckon the joy or sorrow as partial as well. 

If someone dreams that he had power over all the stars, he will have power 
over all nations, and, if he is suitable, he will become king. If he sees that he only 
had partial control over them, he will rule a people. If he sees that he is shepherding 
or arranging the stars in an orderly position, he will receive from the greatest of 


kings sovereignty over a people analogous to the limpidity of the heavens and 
the condition of the stars. 


Cf. al-Dinawari, fas! 15, bab 11, Esad Efendi 1833, fol. 151b: 


JU esio sed Cos cloud! Ge Lum goa À acm ple sls oes 
rg 0 1S4 Gals SU aad 305 Cus y aoa peu deal iat 
«Veg: Sse sei Gis Le cls Gla west! WS Là ald! cal Ll isis 
2233 api Lassus Loy 53 sls Ils all e! Coke si Tila Lil ls o 
sly ob eS ODE oil sl lls als eget! ella Gl gly Gey pars! 
1535295 La od es LG Ls gy p Us Lgl s s la d Ca oss eyo! 
Caec ved os LH Ss ed Gla jg ns cle Gul! GI al sale Gately 

x ous E cas ie asa 


4 + ` d . 
o Kütpóg = the weather at night in the dream. 
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If someone dreamt that the wandering stars gathered in their proper place in 
heaven, this is the condition of the noblemen, the coalition of their power, and the 
oood order of their affairs. If he sees them scattered all over the sky, «the fulfillment 
of> this <dream> will divide the noblemen in this place. If he sees that something 
happened to the stars, something <analogous> will happen to the noblemen. If he 
dreamt that the stars were limpid, this is goodness in the condition of the noblemen. 
If he saw that their light was obliterated, this signifies change <for the worse> in 
their affairs. If someone dreamt that he had the stars in his power, he will have all 
the noblemen in his power. If he dreamt that the stars with their light and rays 
gathered in his house, he will receive happiness and joy, and the noblemen will 
happily congregate in his home. And if the stars did not have light, a calamity will 
befall the noblemen. 


Drexl 131, 18-22: &àv iby tic, Stt tpayet Gotpa, Gvadwoer tovc avOpanoug 
Gvaroyac Ths Bpeoeoc. ei 5é 19r, OTL KATEMLEV AVTA dpaontoc, douvieu 
dvbpEec EloEAEVGOVTAL £v tà oiko ato kal CDVAVOLLYHOOVTAL ADT HAKOS. 


If someone dreams that he is eating stars, he will destroy people by analogy to 

what he ate. If he dreams that he swallowed them without chewing, unusual men 
1 x 1 fn Él auo 165 

will arrive at his house and associate with him in friendly terms. 


Cf. al-Dinawari, fas! 15, bab 14, Esad Efendi 1833, fol. 152b: 


mello! Lag Gull [SLi OLE cas SH UT aal uel, Ge yaladi JU 
epee gajal Cod oll cl Ll adala JSI pad Spe Oe Cray e Satis 


The Muslims said: “If someone dreamt that he ate the stars, he will destroy 
É 3 166 : T 
people, take their money and ruin them. And if someone «* *'“> without chewing, 
i " : "qu: . 167 
noblemen will mix with him in his affairs and secrets. 


we Eating the stars is also discussed by Artemidoros (ii.36, Pack 165, 19-22), but the interpretations 
given by him are different from the ones recorded in the Oneirocriticon. According to M p a 
dreaming of eating the stars is a good portent only for clairvoyants and people whose Peoia 
requires observing the heavens. For the rest it predicts death. Sea 

' One or two words are illegible in the manuscript. 


'’ The corresponding phrase in the Greek interpretation, üv6peg ElOEALVOOVTEL EV 1 den 
avtod Kal cuvavaptynoovtat ao: duis (Men will arrive at his house and associate t 
him on friendly terms), renders both form I and IL of the verb dakhala, the basic meaning 0 
which is “to enter.” Form I also means “to pay someone a visit" ; in form m, which 18 om in 
al-Dinawari, the verb » là ls means “they mixed with him in his affairs," or ‘they one with pu 
socially,” or “they became intimate with him" (see Lane, An Arabic-English Lexicon, s.v. Jas ). 
Form I of the verb is common; form III is rarer, but apparently the author of the Qneirocriticon 
had ,J415 (form III) in front of him, a form with which he was probably unfamiliar, so he gave : 
the meaning of form I, which he did know. The meaning of form III written next 10 the meaning = 
form I might have been intended as a correction, but both the old, incorrect, and the pev. oo 
rendering seem to have been retained in the final version. É i 
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A correction should be introduced to Drexl’s text on the basis of the Arabic 
parallels. The Oneirocriticon contains the following interpretation (Drex| 129, 
4-6): koi tò cxÓtoc TOV Goxépov TH i6óvtt GVOPORW £iokócpicw ypuotoy 
koi màoútov ADtTOD cnuaiver (The darkness of the stars signifies for the 
dreamer the eiskosmisis of his money and wealth). The word eiskosmisis is a 
hapax in Greek, and its meaning is unclear. '** One of the manuscripts consulted 
by the editor (V) has, instead of £toxóopiovw, the reading giç kopmopov, 
which should be read eic okopriopóv. The Greek solecism that results from 
the acceptance of the reading from manuscript V, onpaíivet etc (“it signifies" 
expressed with the verb and an unnecessary preposition), corresponds to the 
perfectly regular Arabic le Ja (“it signifies" expressed with the verb and 


the preposition with which it is usually construed). The substitution of the 
strange £iokóoutot with oxoprtopuógc (squandering) results in the following 
interpretation: “The darkness of the stars signifies for the dreamer the squan- 
dering of his money and wealth." This would correspond to the interpretation 








found in the dreambook of al-Nàbulusi: ? naj 4 3 GSI5SUI Sl uel joa 


allo his «3L 8e a ull o (If someone dreamt that the stars disappeared 





from the sky, his money will disappear). 

The sun, the moon, and the stars in the Oneirocriticon are primarily interpreted 
in connection with the royal court and rulership. This is an important component 
of the corresponding chapters in the Arabic dreambooks. Every Arabic dream- 
book, however, beginning with Ibn Qutayba, also mentions that the sun, the 
moon, and the stars could signify the parents and siblings of the dreamer, 
according to the interpretation of Joseph's dream that is narrated in Qur'àn 
12:4-5 and the Old Testament (Genesis 37:5-11).'” It is therefore hard to 
imagine that the Arabic source of the Oneirocriticon did not mention such an 
interpretation. But the Oneirocriticon itself completely ignores it, as it does 
other episodes from the story of Joseph. One can only speculate about the 

















'8 See Drexl, p. 249, index rerum et verborum, s.v. "eiokógpioic." Conceivably, £ioxógptotv 
could be corrected to the attested eickójictv or eic kóiioitv (a bringing in, an import, an 
introduction). However, according to the critical apparatus in Drexl 129, 5, none of the Greek 
manuscripts that he consulted gave the reading £iokójtoiv or Eig KOMLOLV. 


'® Al-Nübulusi, vol. 2, p. 194, s.v. OS 5S . 


' Ibn Qutayba, bab 13, Yahuda ar. 196, fol. 29a; al-Dinawari, fas! 15, bab 24, Esad Efendi 


1833, fol. 154a, for the sun as father; al-Muntakhab, introduction, p. 21; Ibn Shahin, no. 164; 
al-Nàbulusi, vol. 2 
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r this omission. It is possible that the author of the Oneirocriticon 
ry of Joseph thoroughly appropriated by Islam and therefore 

‘ded referring to it. But he might have chosen to single out the royal 
ayo retation of the heavenly bodies because his dreambook was meant for 
us royalty and members of the imperial court. 


reasons fo 
found the sto 


Eating Honey 


As Oberhelman has pointed out,'”' both Artemidoros and the Oneirocriticon 
S ‘ * * * 
maintain that honey is interpreted as wisdom. Artemidoros asserts this in an 


anecdote:"” 
&S0EE Tig üptov dnoPantwv eic pé £oOtevw. emt AGYOUG pAocopixoùç òpphoaç 
kai thv £v aùtoiç Gopiav eoropioato Kat nepiepáñeto xpúnata noh ouae 
yàp TÒ p£At Thy eòénerav tig coótac, ws ELKÓG, TOV noptojióv SE Ò üptoc. 


Someone dreamt that he dipped bread into honey and ate it. The man devoted 
himself to philosophical endeavors, and he acquired not only the Wisdom E 
philosophy contains but great wealth as well. For the honey naturally signified the 
sweet words of wisdom and the bread signified financial gain. 


The Oneirocriticon mentions that honey signifies wisdom in the course of a 

paragraph that comprises a number of additional interpretations (Drexl 196, 

24): 
ei 6& ÉQarye knpiov WEALTOG and i £A Loo voc, epricet, & ovdeic TAREE Kat 
ooġòç Eotat Sid TÒ oopòv toU Épyov TAG peAtoong El bE tàn, Ott cRMice i. 
uedico@va, £AevOeptav SovAorg vorser et SE £on So0A0€ Ó bay, chev e- 
povtat, El SE TTOXÓGÇ, nAovtüjoet. ó Bactredc £àv (Bn, ou mpoonveyKav Got 
knpiov HeAttog kat Edayev £6 avtod, eiokoptóüG yAuKetas xai xapav bebetat 
£x 100 AAD AYTOD: Eig Épyov yàp Aaod tò KNPLOV exptOn. & bE in, óu knpiov 
HEALTOS ýveykav AUTO xat fiv xevóv HEALTOS, d eloKojdai odtod elow £AAEutELG. 


If he ate a honeycomb from a beehive, he will find what no one had hoped for, 


and will be wise, because of the wisdom of the bee's work. If he Sen that he 
broke the beehive, he will free slaves. If the dreamer is a slave, he will be freed, 
and if he is poor, he will become rich. If the king dreams that he was BE 
honeycomb and ate from it, he will receive sweet revenues and Ud pos 
people. For the honeycomb is interpreted as the work of the people. : eur 

that he was brought a honeycomb empty of honey, his revenues are xix 


x "Specific agreement,” no. 78: “Oneirocriticon 241 = 
wisdom.” 


'? v 83, Pack 322, 10-14. 


Artem. v.83: to eat honey means 
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Arabic dreambooks interpret honey much as the Oneirocriticon does. Accordino 
to al-Dinawari, it signifies lawful money and wisdom: Jl. Lui d a 


Oba! 3552 ale ge a3 5 HLH clad cà Shes al 53] Jus e gaa 


(It is said that honey signifies collected lawful money, according to the 


saying of God Almighty "wherein is healing for mankind" (Quran 16:69]. 
It is also said that it «signifies» knowledge bestowed on people). '" 

Similar interpretations are repeated throughout the Arabic dreambooks."”5 
The significance of honey as freedom for slaves is mentioned in a paragraph 


from Ibn Shahin (no. 4379) that contains interpretations attributed to al- 
Kirmant: 


unas XL «all «5355 sl exc. gh Seve JSI «3 (el j oe GL. II JG 
Ja La) 5 « "A Leda pe US Oly gic lave GIS Oly Le a5 sz s YL 


Al-Kirmani said: “If someone dreamt that he ate or collected honey, or that honey 
was brought to him, he will obtain wealth and booty and joy, and if he is a slave 
he will be freed, and if he is sick he will be healed. Possibly honey signifies words 
of righteousness, and zeal for the Qur'an and for knowledge in a seemly manner..." 


After the paragraph of the Oneirocriticon on dreaming of a honeycomb, Vat. 
gr. 573 (fol. 209b) adds further interpretations that are missing from the text 
of the critical edition. A usual philological assumption about works on the 
popular sciences that have a complicated textual tradition like the Oreirocriticon 
is that later scribes tampered with the original composition by adding passages 
which, most of the time, they found in other works on similar topics rather 
than inventing them themselves. The additional interpretations of Vat. gr. 
573, however, are not later additions, but part of the original composition, 


173 : zs n 2 
Al-Dinawarr's quotation that refers to honey comes from the verse 69 of the Quranic 


"Chapter of the Bee," which points to the bee and its activities as an example of duty, usefulness, 
and God's providing for the creation. The complete sentence is, "There cometh forth from their 
[= the bees'] bellies a drink of divers hues, wherein is healing for mankind." 


' Fasl 23, bab 39 on 34.5 (honeycomb), Esad Efendi 1833, fol. 241b. 


7" Honey also signifies knowledge of the Qur'àn. See also al-Dinawari's chapter on the bee 
(fas! 21, bab 146) and on honey (fas! 23, bab 47). Al-Dinawari’s interpretations are repeated in 


. al-Muntakhab, pp. 129-30. Parts of al-Muntakhab are repeated in Ibn Shahin. Al-Nabulusi’s 


chapters on honey (vol. 2, pp. 94-95, s.v. Lue) and honeycomb (ibid., pp. 19-20, s.v. 1425) are a 
combination of al-Dinawari and al-Muntakhab. 
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ogous interpretations can be found in Arabie Giramboors: ran gr. 

is Sy uc OTL edpev HEAL Weta Knpiov abro), evprjoet 
à u£Awtoc TAODtov, TAMY 6& peta Biag oAiyng (If someone 
and honey in its honeycomb, he will find wealth commensurate 

; ey, though through the use of some violence). Honey was already 
b Kd sah from booty by al-Kirmani, as is evident in the passage 
quu en quoted above. A comparable interpretation is also recorded 
um eal iaaii yes Us JLo ib sa 5 squid! La (As for the 
a comb by itself, it is lawful wealth from booty). E u | 
is ddition, Vat. gr. 573 (fol. 209b) contains a negative interpretation of 
Ro ipm with honey: £l be ton ón ebpey fj Wpev f ae D 

SAL EYNTOV TTOL yXoxtouo PETA APPWLOTOV [sic], Enpa] 2n | 
a | dvaAóyoc TOD YAVKLOLATOG (If he dreamt that he found or 
Peon pun boiled honey, that is, a dessert with spices, he will find 
pin Me mouti: commensurate with the dessert). Other desserts is a 
preted positively (Drexl 198, 2-3): gi o£ £o01et AoXoUDVtUG, Qu Me ii 
exiOunntixoy (If he is eating flatcakes, he will oe RUE i 
desirable). Likewise, Ibn Shahin (nos. 4381-4382) quotes a pits ii : à i 
tation of desserts prepared with honey, as opposed to desserts m MS 
sugsi Galula as ge ned Sus cd al JSG il s 3 
Ha ggi ab’ de o e | La (If someone dreamt that he ate a dessert made 


since anal 
513 states: 
dv&Aoyov TO 
dreams that he fo 


with sugar, this is power and a lofty position ... but we inr e - 
ate a dessert made with honey, this is less than that). Once moss jn ` i 
interpretation from Vat. gr. 573 should be considered n ids 
original composition, since it can also be found in the Ai ded : T 

The closeness of the Oneirocriticon, not So much to Artemi je : E 
Arabic dreambooks, in this example further indicates that Arabic dreamboo 
furnished the immediate source of the Byzantine work. 






Elephant 


tod 17 
Artemidoros’s interpretation of an elephant is the following: 


, : i 66 aiveL 
' EAéQoG é&o pèv ` Iota kat '[|v6ta Opapevog kívõvvov es 
Stà tò ypGpa Kai tò péyeðoc' oBepóv yàp TÒ Gov, KAL pa^t 


"6 posl 23, bab 39, Esad Efendi 1833, fol. 241a. 
77 ii 12; Pack 123, 2-18. 
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o0100: ev ItaAia $e Seonrómy onuaivet xot BaciAÉa xol ävõpa uéyiotov. TA 
énerdav Baotátn déóc neLBÓLEVOG tà ENOXOVMEVY, TAS ATÒ «19v» tOLOtryy 
[£pyaciag te Kai] evepyeciac pavtevetar’ dtav SÈ BAdnm, thc dnd tàv toLottay 
BAdpac. nOAAdKIC S& [etHpnoa] EAEdac SK ov Kal GNELDV vócov Rpoayopever, 
koi kao. ov HEV Kal SiaxypnodyEevos TH t60vu Odvatov onuaiven, ui kataka- 
Bov &è eig écyatov Kivduvov £Adoavta co010£60aUv Kai yap dact tò Gov 
&vaxkeio8at 1 MTAovtavi. yuvarkt 6& ovdanas dya0óc otv dpapeEvos otite 
npoctàv ovte BaotáGov. oióa 5€ tivo £v ItaAia yuvoika návu nAovotav koi ui 
vocovoay 1| £6óket EALoavtt óxeioOat, Kal OVK eic HaKpdv Gné0avev. 


Seeing an elephant in any place other than Italy or India signifies danger and fear 
because of its color and its great size. For the animal is fearsome, especially to 
those who are unacquainted with it. But seeing an elephant in Italy signifies a 
master, a king, or a very important person. Therefore, whenever an elephant 
carries his rider obediently and fearlessly, it signifies benefits from these people. 
But whenever it causes any trouble, it means trouble from these people. 1 have 
observed that if an elephant pursues or threatens, it is often a sign of sickness. 
And if it catches and kills its victim, it portends death for the dreamer. If the 
animal does not catch its prey, it signifies that the dreamer will be saved at the 
very brink of danger. For the elephant is reputed to be an animal sacred to Pluto. 
It is not at all propitious for a woman to see an elephant approaching or carrying 
her. | know of a woman in Italy who was quite wealthy and in the best of health 
who dreamt that she was riding an elephant. Shortly afterwards she died. 


Artemidoros’s interpretation of an elephant dreamt in Italy as signifying a 


powerful and important person is repeated in the Oneirocriticon (Drexl 220, 
15-221, 22):'¥ 


of Ex 1v ' Iv6Àv nepi £AéQavtog 

‘O &AéQagc cic péyiotov Kal nAoUctov ávópa Kpivetat, où pévtot eic £xOpóv 
pÉytotov, GAAG pétpiov. £àv iy ó Pactrede, öt £AéQavtac £Orpguoev Tj ev- 
NOPNGEV, NOAVMAOUTOV kal toXA0xpucov dvópa Onpevaet. Kai tovto BacU.ebot 
uóvotc Gonep dpuóðiov: £i SE ti TOD KOLVOD aod ön tovto, Eig tà LETPA TOD 
Buctreiov yous mpoceyytel. £àv iðn tic, Sti Enwynoato £Aéeavu, EGEovaraomMs 
Xpnuaticet xoi xpniátov koi kmudtav EEovoidoet tivóg ueytotov. Et Se isn, 
Ott anéOavev ó &AéQag aitov, OXiyiv uv otto SéEEtar uie tptav, EAattwoer dé 
ovdapds nAo0010v uétpov: tà yàp &AéQavtt nAoUtoc ù TOV óo1éov xpeia £oxiv. 
et 6€ iðn tic, öt elpev £Aeóüvtelov Kdmpov, eüprioet nrÀoUtov Gnd peyiotov 
Gvópóc kai noAvMAOUTOS čotav ei SE óctéa £AéQavtoc, TAOUTIGEL NAOVTOV dnÓ 
Heyictov Gvópóc bia xpriuata dvardyuc tod nArovc tóv óotéov. 










Cf. Oberhelman, Oneirocriticon of Achmet, Appendix III, “specific agreement,” no.101: 
eirocriticon 268 = Artem. ii.12: elephant = a powerful ruler." 
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the Indians on Elephants 
es Mu is interpreted as a very powerful and wealthy man, though not as 
ne 


‘or but as a moderate enemy. If the emperor dreams that he captured or 
^ pue hants, he will capture a man who owns enormous wealth and gold. 
e RES n sai emperors. If a commoner dreams this, he will approach the 
ae in i i rial majesty. If someone dreams that he was riding on an elephant, 
iint ° i ruler and will control the money and possessions of somebody 
er in ds dreams that his elephant died, he will experience moderate sorrow, 
ga de i of his wealth will not in any way be diminished because, for an 
pns ied se of its bones is wealth. If someone dreamt that he found dung 
ee E s he will find wealth from a powerful man and will become 
ien y KA If Re found the bones of an elephant, he will acquire wealth from a 
i e money proportionate to the quantity of the bones. 


cE ' Ex 1v Tlepodv Kat Atyuntiov nep: £AéQavtoG - mA 
"O &Aéoo elc pynAov avopa Gevov efovoraotiy ROME dae pi : ns 
pi navtaxov 8npac6at TAN £v Ivdig. av ion 0 Bactieus, one edu i) À " 
at SeSenevovs Ñ Eva, üvópag ueytorov ROMURAONEOUS «ai 0 ME 
&tovotaotüc Seopious SéGetar’ Et be üvev Seopav Soy Ae n $i a 
ot eipnuévot HEYLOTOL VMOTAYVEVTES éhevoovta év dis B EL bs ie 
Ott EKEAEVGE THOT VAL eAeoavta tv OGTEWV oou ëvexa, TOt d 
ánoktEvEl kal GP TOV TAOVTOV avtod «ai OALBroetat ev ati. a Fi es 
Bactkevs, öt £noynoato &XéQavtt, kot 10010 gc bnotayhy mR M A x 
£i Sé tic GAAOG IÔN, OTL ENWYNGATO EAEHAVTL, ELG VYWOG HEEL Kal £opnoe 
i hoet opóðpa. - 
pui TLS, E Bp &£AéQavn EV m wir 
BovAEUoEt, EE ot EDPTGEL KEPSOG. EGV TLC on, ón éAéqac Ebor vie e E 
Pv tà Ol "to9 E£voc, £üpricet yapàv xot BALES náonc Autpodtat. 
d Be ae b in aito Ñ TOD KOMPOV, TOVTO EtG nÀoUtov SiaKptvetar. 


ians and E i he Elephant 
9. From the Persians and Egyptians ont | - 
Ese elephant is interpreted as a lofty and extremely wealthy foreign ruler, 


because it is not hunted anywhere else but in India, If the ee UR ies 
one or several elephants were brought to him in bonds: b: wi Was ake 
extremely powerful and wealthy men and rulers DOM SENT mes 
elephants were» without iron bonds, that is, muzzles, the a s an de 
men will come to him in submission. If the king dreams that he or 


: : and seize his wealth 
of an elephant because of its bones, he will slay such à man and seiz 


+ 7 fu 
interpreted as the subjugation of very power t: sedis 
fae rode an elephant, he will become exalted, find joy, and grow exce BY 
rich. ; im fodder and 

If someone dreams that he is attending an elephant, E pu eee 
drink, he will serve a very powerful man from M P s ed will find joy 
dreams that an unknown elephant suddenly came into his house, 
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and be relieved from all sorrow. If someone dreams that he found el 
or dung, this is interpreted as wealth. elephant bones 


The interpretation of an elephant as a powerful foreigner appeared i 

single Arabic dreambook examined. It is inspired by a Quranic cha in every 
105, also known as “The Chapter of the Elephant") that refers to a w m. (süra 
historical event of ca. 570: Abrahah, the Christian viceroy of the Ke PIN 
Negus and ruler of the Yemen, campaigned against Mecca in order t ais 
the Ka‘ba and was turned back through divine intervention. Abrah " e 
included at least one elephant, which seems to have Sealy a ah's army 
north Arabians. The Qur'àn refers to the foreign invaders as "the o the 
elephant“; the year of the invasion was subsequently called nc 2 
elephant" and is generally considered also to be the year of Ma of ie 
birth. The interpretation of the elephant in the Oneirocriticon as a ropan $ 
foreigner who can be defeated in battle seems to reflect the Islamic dads 
of the animal. For example, Ibn Qutayba writes the following:'” perception 


al Gossel Leake UU La Che! Lall Ui «ile g «Sla; Sà US ixl ils 
Qus (ps Yla Lal Jaa EN ee SR E E. 
da s r ~ JS l (el; Ola Los sel gl GUsLa pyi 
J eo yas gl damas gl «allie gl osla 4! aL el cya (JU La US wis 
Ls al a Ln i 4 : í j 
. Nucl ae gl ste coo o5 jl uà eus, Ul ul, 
ce Xo MA a JA Gey USE Glave! Ged! us 57! elo 


cepa NU nei. an elephant and was able to dominate it and that 
be nd en i ia ing gear, <the dreamer> will gain a mighty foreign 
nd n Rd a un a Sovereign or a foreigner .... And if he dreams that 
e 2 : ep ined will obtain money from a sovereign; likewise 
p os ^ bee the dreamer received, whether for its skin or 
oe i ] ‘ he dreams that he rode <an elephant in a land at 
eae dents A whose side the elephant was will be routed, 
NUR ci in the story of the people of the elephant .... Whoever 
iumph over a great foreign man.'® 





'? Bab 39, Yahuda ar. 196, fols. 54b ff. 


180 

A part of I , 
Shahin n icy uda s chapter on the elephant is repeated, slightly rephrased, by Ibn 
Kirmáni. It seems th: E it is attributed to the author of the very first Arabic dreambook, 
NES E this ancient treatise is indeed the source of the following interpretations: 
lau ala : m j 
NES p H dl aks as galis Jai le OSI, «3l uel j Ge Sie SIE JU 
wT ` ras Ja ds iiv slo patas p isis eee eee 

24-3 d» 5. z 4 "TEM . c a ae Y 

5 ad i SN sede uu soc Diss dM cas Gil eeoa 
i ute Jats Jsl lia s (Al-Kirmani said: “If someone dreams that he was 
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Ibn Qutayba not only gives the interpretation of an elephant that Artemidoros 
the Oneirocriticon agree on, but also adds two interpretations that appear 
antine text: riding an elephant foretells rulership (while in Artemi- 
ly foretells deriving benefits from the powerful person signified by 
the elephant) and acquiring the bones of an elephant indicates the acquisition 
of wealth. Al-Dinawarl interprets the elephant similarly: "It is said that an 
ant is a great king” (oS ells aol Js 3). He also adds a couple of 
ns that correspond to those found in the Oneirocriticon: "If someone 
an elephant, he will be appointed minister or local governor, 
elephant's dung he will obtain money «that belongs to the 


and 
in the Byz 
doros it on 


eleph 
interpretatio 
dreams that he rode 
and if he takes the 
aforementioned officials>” (43 5.) (ye SS! Gla Y 45 8,155 JG AS, Là 
Jt oo» JU. In addition, Ibn Shàhin (no. 5865) states that slaying an 
elephant means slaying a king, which reminds one of an analogous interpretation 
in chapter 239 of the Oneirocriticon: Ji Jys GL La Ja «A gly wg 
haul ga 3! dd lE cll. (If someone dreams that he slew an elephant, this 


is interpreted as slaying a king with his own hands or through his own inter- 


vention). 


The following conclusions can be drawn from comparing the texts of Artemi- 


doros, the Oneirocriticon, and the Arabic dreambooks: (1) The author of the 





riding an elephant with large sacks of str 
will follow a foreign king. Dreaming of the e 


aw and that the elephant obeyed him, this signifles that he 
lephant's skin, meat, bones and hair is Interpreted as 
acquisition of money, profits, and benefits from the sovereign. If someone dreams that he was 
riding an elephant to war, it signifies that he will vanquish a great enemy, and it is said that the 
enemy will be vanquished, and this saying alludes to the story of the people of the elephant" ).- 

I5 Fas} 21, bab 104, Esad Efendi 1833, fol. 224a-b. The second excerpt from al-Dinawari's 
chapter is attributed to the Jews. However, the interpretations of the elephant found in the Babylonian 
Talmud (Berakét 1X, 1-2, fol. 54b; trans. Cohen, pp. 371-72) are different from the Jewish 
interpretations of al-Dinawari. Al-Dinawari also quotes a few interpretations of the elephant 
attributed to the Christians that do not essentially differ from those of the Muslims and Jews 
(dreaming of an elephant and not riding him indicates the decline of one's status and financial 
ruin; but riding one means obtaining sovereignty (KÉ ). A slain elephant means that the king or 
some other important man will die). AI-Muntakhab, pp. 189-90, for the most part repeals the 
interpretations of al-Dinawari, with a very few additions at the end that do not correspond to 
anything found in the Oneirocriticon. Al-Nabulusi’s entry (vol. 2, pp. 130-32) is a combination of 
al-Dinawari and al-Muntakhab with some additions that closely repeat the interpretations of Ibn 
Quiayba (e.g, 5| 4h LA el ga 2d) gh ellàS g olea o the ole! Jd e US) e ullo ol 
callie sl sala (If someone dreams that he ate meat from an elephant he will obtain money from 
a sovereign [sultan] and likewise if he took something from its limbs or its skin or its bones). 
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| 


Oneirocriticon did not use the Greek text of Artemidoros as a source for h 
oe , or hi: | 
own composition. (2) The Arabic sources used by the author of the Onei 5 | 
‘Ocrit- i 


icon did contain interpretations similar to those found in Artemidoros. How | CHAPTER SIX 
. ev 
contrary to the practice followed by al-Dinawari, they did not, in all likelih i 
; ; , OQ i 
quote Hunayn’s text verbatim. (3) The author of the Oneirocriti | 
p . neirocriticon did n C AND CHRISTIAN ARABIC DREAM INTERPRET 
always slavishly translate the Arabic text in front of him, but adapted conc . d ii 
when necessary. At the same time, he di - 
cm. ; e did not completely depart from his The Oneirocriticon is not à direct translation but a Christian adaptation of 
ati | j i 
a O A E Sdn S UN but tended to work on the Islamic material. The analysis of certain pecularities in the grammar and 
£ " l : "X t i 
a EE IM ent : interpretation of crucifixion, the syntax of the Greek text demonstrated that its source was written in Arabic. 
, 3 . er W ; u . : : ace 
p Roe - 5 1e seems to have adapted existing What remains to be addressed is whether the Oneirocriticon was translated 
; inven i isti i i 
U E ee ee e : x ones. It is also evident that he into Greek from a Christian (as opposed to Muslim) Arabic source and whether 
son Te i MAC 
e of the Arabic interpretations based on the Byzantine author copied his interpretations from an Arabic version already 


etymology. Sometimes a coincidence helped him (e.g., ræs - riyasa - r@s mal 
/ kephalé - kephalaion, resulting in interpreting heads as leadership and capital) 
At other times he had to invent a Greek expression (rakaba farasan dala 


adapted for Christians or made these adaptations himself at the same time that 
he was translating an Islamic text. Both Syriac and Christian Arabic dream 


* 


interpretation must be taken into account, since both Syriac and Arabic were 





ma'siyatan | énéPaive inro oKnr (vo— s 
i À OYAALV x oat ; | m Muf op NE : : 
yev;ceto1 = he was riding on a s X 3 oKANpas åuaptiaç èmBámç | spoken by the Christian communities living in Arab Muslim lands at the time 
= : ardmount 'se—wi | Ape . l "E 
of obstinate sinning). But there i ed horse—will embark on a course that the Oneirocriticon was composed, and translations from Syriac into Arabic 
. re are also i : : : 
also instances where the etymological were all the more frequent as Arabic gained ground as the language of com- 





munication among Christians. This leads to the following questions: Are there 
any examples of Christianized dreambooks in Syriac or Arabic thal were 
based on Islamic sources? Was there a tradition of dream interpretation in 
either Arabic or Syriac that could be labeled as Christian and that was distinc- 
tively different from the Muslim tradition of dream interpretation? 1n other 


game played in the interpretation is lost in Greek (ghannam [sheep] and ghani 

[booty] leading to the interpretation of a sheep's head as booty) em 
l Ap this can be said with some confidence, since the extant Kau Sources 
furnish a relatively secure ground for comparison. Other questions coer 
such as the Greek author’s treatment of the Old Testament and the Girik 
























story of Jo be : 

HL 2 Du cim E essi ne material | words, if the Gres author OF the CRRPIFAEIHIGON was interested in transmitting 

OM POOR Renn HEINE i at pi contents Oriental inde dream interpretations, would he have toune any on Um 

Bypothesized'withesome certant ven the a = 2 er on God can pe | to base his work? Moreover, if a Christian tradition ou exist, are any of its 

deb c E P E T E e of Arabic | gemens reflected in anything found in the Oneirocriticon? u 

nedidsobwansordid uobenowiho cto ChE mam rabic passages that | Little is known about dream interpretation in Syriac. In the same vein as 
; 1ze. i the Oneirocriticon is a brief work on dream interpretation contained in a 


Syriac manuscript in the British Library, Or. 44234, fols. 78a-93b.' Its editor 
had no doubt that it was translated from the Arabic, since the Syriac word for 
"chapter" used in the text is the equivalent of the Arabic bab and the style of 
the work is also “fortement arabisant.? The date of the text is unclear; the 


















aque," Revue de l'Orient chrétien 22 


! Published by G. Furlani, “Une clef des songes en syri 
Furlani notes that "jusqu' à 


(1920-21), 118-44 and 225-48, Syriac text and French translation; 
présent on ne connaissait pas d'óvevpokpvrikóv en langue syriaque" (p. 118). 


* Ibid., p. 118. 
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only terminus ante quem that can be established is the date of the manuscript 
itself, and it was copied in the nineteenth century.? 

The Syriac dreambook in BL Or. 4434 starts with a chapter on the theory 
of dream interpretation. Seven categories of dreams are identified, according 
to their causes: dreams in the first four categories are caused by the overflow 
of one of the four bodily humors;’ dreams in the fifth category are caused by 
the dreamer's imagination being incited by demons; those of the sixth category 
are caused by the dreamer's preoccupations during the daytime; dreams in the 
seventh category, including revelations and visions, come from God according 
to Mar Ephraim? The dream of Joseph, husband of the Virgin Mary can 
persuade Christians of the divine provenance of dreams in this category, while 
the dreams interpreted by Joseph,’ son of Jacob, can persuade the Jews. When 
waking up from a God-sent dream, the dreamer is calm and remembers the 
whole dream. A truthful dream is dreamt while sleeping on the left side. The 
time required for a dream to be fulfilled is commensurate with the time of 
night at which it was dreamt. If it was dreamt during the night and before the 
cock crows, it will be fulfilled within twenty years. If it was dreamt after the 
cock crows but before the sun rises, it will be fulfilled within thirty years. 
Finally, if dreamt at sunrise, it will be fulfilled in the next one or two days. A 
dream should be narrated to a wise person or a friend, but never to a woman. 
Advice is offered on how to diffuse the potential harm of a bad dream. Finally, 
the dreamer is warned that in the month of February and during the time 
when leaves grow, dreams are false." 

These principles of dream interpretation are different from those put forth 
in chapters 2 and 301 of the Oneirocriticon, which are dedicated to a similar 
















* Description and date of the manuscript in G. Margoliouth, Descriptive List of Syriac and 
Karshuni Manuscripts in the British Museum Acquired since 1873 (London, 1899), p. 42; G. 
Furlani, "Ancora un trattato palmomantico in lingua siriaca," Rendiconti della Reale Accademia 
dei Lincei. Classe di scienze morali, storiche e filologiche 27 (1918), p. 316. 

The four bodily humors in the Galenic system are blood, phlegm, black bile and yellow bile. 
omething is missing from the text because only three humors are mentioned: red bile, phlegm 
nd black bile (according to Furlani's translation, p. 134, fiel rouge, matière pituiteuse , fiel noir). 


All references to the Syriac dreambook will be given according to Furlani's French translation 
which accompanies the Syriac text. 






























3 Ephraim (306-73) wrote in Syriac, but his works were also translated into Armenian, Greek, 
atin, and Old Church Slavonic. For a discussion of Ephraim’s ideas about dreams, see E. Beck, 
des Syrers Psychologie und Erkenntnislehre (Louvain, 1980), esp. pp. 46 ff., 49 ff., 80 ff. 
tthew 1:18-25; 2:13-14; 2:22. 
sis 40:1-42:36. 

























pare these with the theoretical principles of Christian dream interpretation quoted in the 
nbook of al-Dinawari, given in Appendix 3. 
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; ion. The Oneirocriticon supposes that all dreams come from God, and 
APO f Joseph, the husband of Mary, and the dreams interpreted by 
Wie ns : iven as examples (Drexl 2, 1-24). The time required for the 
P aao e dream depends on the time of night that it was dreamt, but the 
jd ue are different from those in the Syriac dreambook (Drexl 
x^ a Sici the condition of the leaves on the trees is related to the 


d or bad outcome of a dream, but in a way almost opposite to that in the 
e 1 240, 21-29). In short, the theoretical exposition of 


:nterpretation in the Oneirocriticon is very different from that in the 
m mac even when both works discuss the same subject. 
o ed principles explained in the Syriac dreampook are, les 
closely related to those expounded ina number of ee ee 
that are, to some extent, adapted from Artemidoros, Aristotle, uM ippo 
crates, ! with the addition of Arabian and Islamic precepts. The dpa 
of the Syriac dreambook is followed by interpretations See m yane 
chapters according to subject." The arrangement of the Book is jean s i 
different from that in the Oneirocriticon, in that the planets, agr adis 
that come from the sky (rain, snow, hail, etc.), and the ao ol nii a i 
(mountains, hills, etc.), are placed immediately after the reams at God, eint 
the throne of God," and angels, and before the chapter on the Hoy ig 
churches, and the sacraments. In spite of the differences with 2i d oc! 4A E 
this organization is consistent with the arrangement of VHS S d some a 
dreambooks, such as that of Ibn Shàhin. A number of inteqpretation® x 
in the Syriac dreambook agree with those that appear i e ode : 
In a short article, Drexl enumerated similar passages in the pus i no . * 
about ninety interpretations that they had in common, but eig n di a 4 
conclusions and avoided saying whether or not he thought that the Gre 


Syriac dreambook (Drex 


? i Proem., Pack 3, 9-19, 4. . 
Treatises Tlept ürvov Kat EYPNYOPSES, Tepi bb 
published in Aristotle, Parva Naturalia. Loeb Classical Libr 
318-85. 
' Treatise [epi Staite A Ñ nepi £vunviov; published in Hippo 
Mira 1967), pp. 97-109. : € 
? Furlani, “Une clef des songes en syriaque, pp. 22777 Paris he 
? This is the be, the Throne of God and the highest sp e ue piis stile 
Muslim tradition; it appears in almost all the Arabic dreambooks. e di Mo Once us 
relationship between the Syriac dreambook and Islamic dream interpre 
here. 


ov, Mepit tig kað’ Orvov pavuxfis; 
ary (Cambridge, Mass., 1957), pp. 


crate, Du régime, ed. R. Joly 
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Oneirocriticon relied on Arabic sources by way of a Syriac intermediary," 

BL Or. 4434 includes a second dreambook, written in modern Syriac (more 
commonly known as Neo-Syriac). The publication of this Neo-Syriac dream. 
book has never materialized, though announced by Furlani in 1921, but ac. 
cording to him, it is similar to the published Syriac text in several respects.” 
It is possible that the contents of the manuscript were translations or abridgments 
directly or indirectly based on medieval Arabic material; the derivation of 
both Syriac dreambooks from the same kind of source would explain the 
similarities between them, as well as the similarities between the Oneirocriticon 
and the published Syriac text. 

In addition to the two Syriac dreambooks from BL Or. 4434, we know of 
one further dreambook written by a Christian, though this time not in Syriac 
but in Arabic. It is called Ta‘bir al-ru'yà ‘ald ikhtisar (Dream Interpretation 
in Abridgment), and constitutes chapter 49 of the Kitab al-Dala'il (Book of 
Signs), a miscellany of practical information on various subjects, which 
was written in Arabic by Ibn al-Bahlül, a tenth-century Nestorian Christian." 
It has recently been demonstrated that the chapter on dream interpretation in 
the Book of Signs is an abridgment of the Muslim Arabic dreambook by Ibn 
Qutayba.” The manner in which this abridgment was made suggests that the 


H F, Drexl, “Achmet und das syrische Traumbuch des cod. Syr. Or. 4434 des Brit. Mus.,” BZ 
30 (1929-30), pp. 110-13. 


 Furlani, “Une clef des songes en syriaque,” p. 118. 


t6 ; ae : : EN : 

Dream interpretation is a practice still very much alive in the Middle East, and it is easy to 
buy à dreambook at the bazaars. These printed dreambooks are essentialy versions of medieval 
Arabic works, and one of the most popular is the Muntakhab used in the present study for 


comparison with the Oneirocriticon. On this topic, see also the remarks by J. Lamoreaux, "Some 
Notes on the Dream Manual of al-Dari,” p. 47. 


U Fahd, La divination arabe, p. 333, no. 14 and pp. 225-26, and nn. 5 and 6. Facsimile edition 
in Hasan ibn al-Bahlül, The Book of Indications (Kitab al-dal@il) by al-Hasan ibn al-Bahlitl 
(Tenth Century 4.5.), ed. F. Sezgin (Frankfurt am Main, 1985); critical edition in Hasan ibn 
al-Bahlül, Kitab al-dala’il lil-Hasan b. al-Bahlil, ed. J. Habbi (Kuwait, 1987). An additional 
manuscript of the text has recently been discovered.; cf. J. Lamoreaux, *New Light on the Textual 
Tradition of Bar Bahlül's Book of Signs," Le Muséon 112 (1999), pp. 227-30. 


It contains a calendar of feasts celebrated by Eastern Christians and other religious 
communities, as well as information on the prediction of the weather, medical advice, instructions 
on various forms of divination, etc. See J. M. Fiey, “Sur le calendrier syriaque oriental arabe de 
Bar Bahlül (942/968 4.p.)," Analecta Bollandiana 106 (1988), pp. 259-71. 


19 ; ESI NC 
For biographical information in Ibn al-Bahlül, see J. Habbi, "Le Livre des Signes de 
al-Hasan b. Bahlal,” Oriens Christianus 68 (1984), pp. 210-12. 


30 *& + * 
See Lamoreaux, “Dream Interpretation in the Early Medieval Near East,” pp. 264-80 and 


l 272 ff. Cf. also idem, “The Sources of Ibn Bahlül's Chapter on Dream Divination,” Studia 
Patristica 33 (1997), pp. 553-57. 
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| was not to Christianize the Muslim manual, but rather to make it appealing 
adherent of a monotheistic religion, whether Judaism, Christianity or 
?! True, both Christian adaptations of Islamic dreambooks that are extant 
oncise, and do not allow space for much detail or comment on the 
dream symbols interpreted. But neither of the two Christianized versions par- 
ticularly emphasizes its Christian character, not even the Syriac dreambook 
which, by virtue of its language, is exclusively addressed to Christians and 
aspired to as religiously diverse a readership as Ibn al-Bahlül's 


goa 
to any 
Islam. 
are rather € 


cannot have 
Book of Signs, which was written in Arabic. Compared with the published 


Svriac dreambook of BL Or. 4434 and the abridgment of Ibn Qutayba by Ibn 
‘Babli Muslim dreambooks have a much more pronounced religious char- 


acter, equal in the frequency and importance of its references to religion to 


those found in the Oneirocriticon. 
tod. 32 "E E ES e" 
The evidence, scarce as It 1S, suggests that there were works on dreams 


written by Christians, both in Syriac and in Arabic, independent of the Muslim 
tradition of dream interpretation. First and foremost among them are the 
expositions on the nature of sleep and dreams found as chapters in longer 
treatises on religious and philosophical subjects, such as the chapters on dreams 
found in Bar Hebraeus's? Syriac works, Candelabrum of the Sanctuary, 

Book of the Speech of Wisdom P and Ethikon™ Brief discussions on sleep and 
dreams were part of the literary genre that Bar Hebraeus cultivated with the 


+ 


Candelabrum and the Ethicon; they are incorporated in works on asceticism, 
such as the Scala Paradisi, as well as in philosophical-theological works, like 


?! See Lamoreaux, “Dream Interpretation in the Early Medieval Near East," pp. 276-77. TT 
? The only reference to dream interpretation in Graf's exhaustive enumeration of een 
Arabic writings occurs in a spurious patristic work, written in the form of questions s qun 
purportedly by Gregory of Nazianzus and Basil the Great, where dream interpretation is condemned; 
see G. Graf, Geschichte der christlichen arabischen Literatur, vol. 1 (Vatican City, 1944), p. 326. 
? Gregory Abü'l-Faraj, also known as Bar Hebraeus (1225-86), was a Syriac scholar and 
Maphrian of the East (primate of the Monophysite community in the former hern e M 
4 On the Candelabrum of the Sancutuary , sec W. Wright, A Short History of Syriac Literatu i 
(Amsterdam, 1966), which reprints Wright’s article on Syriac literature from the ] Sete 
the Encyclopaedia Britannica , vol. 22 (1887), pp. 274-75. For the passage on pa s yn 
Candelabrum of the Sanctuary, see Bar Hebraeus, Psycliologie de Grégoire Aboulfarad), 
Barhebraeus, ed. and trans. J. Bakoš (Leiden, 1948), pp. 68-71. 


5 See Bar Hebraeus, L'entretien de la sagesse. Introduction aux ocuvre 
Bar Hebraeus, trans. H. Janssens (Liége and Paris, 1937), pp. 321-22. " ae : 
?5 On the Ethicon, see Wright, A Short History of Syriac Literature, p. 271. For the 220 
sleep and dreams, see Bar Hebraeus, Ethicon, Memrá /, trans. H. G. B. Teule (Louvain, 13 d 
pp. 38-45. Ey S lil 
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Nemesius’s Peri physeós anthrópou (On the Nature of Man)." Such discussi 

probably existed in works by other Syrian Christian writers as M 
insofar as they dealt with dream interpretation, they only addressed theo as 
problems and did not, except for well-known biblical examples Aes 5 
concrete interpretations. The theoretical discussion of dreams in the D. 
ocriticon, which assumes that all dreams are sent from God to all Mies: 


even the greatest sinners, differs from the discussions of these Christian writ 
rit- 


ers."* 


Anoe type of writing on dreams very different from the Oneirocriticon is 
EXC. by an unpublished Syriac work attributed to Jacob of Edessa (ci 
633-708)," who discussed the veracity of dreams according to the day of M 


week on which they were dreamt.” Similar texts are known in both G 

and Arabic." = 
One source of information on Christians who wrote about dream interpreta- 
tion was a list of dream interpreters (Tabaqat al-mu'abbirin) compiled by 
al-Hasan b. al-Husayn al-Khallàl. This work is now lost, but an is 
version of it is included as the fifteenth (and last) magadla to the introduction 


27 

^ Chap. 12 cor a brief di : f 
n : p. t: PG 40. For a brief discussion on the ideas about dreams expressed in ancient 
S Pi door their tripartite division by Herophilus of Chalcedon (4th/3rd century s.c.) 
and its influence on later Christian and patristic writers, see H. von Staden, Herophilius: The n 


of Medicine in Early Alexandria (Cambri 
been y Alexandria (Cambridge, New York, New Rochelle, Melbourne, Sydney, 1989), 


28 


identific istic 1 
fied as Christian that I know of who argued that all dreams are truthful and God sent in 


Hepi £vunviov; see Synesius of ] 
Poverty y s of Cyrene, Hymni et Opuscula, ed. N. Terzaghi, vol. 2 (Rome, 


29 
“A criti iti , ; : 
iB oa MINE e Vis work (contained in Mardin 418) by Abdul Massih Saadi is 
. uld like to thank Mr. Saadi for drawing my « i P de 
providing me with the reference. g my attention to Jacob’s treatise and 


Give eoh at eer! : : 
‘is ERN i ee isa pivotal figure in the intellectual history of Syriac Christianity, 
a i "ui of this dreambook to him was fabricated in order to legitimize 
OT o e 5 E) tended to view with suspicion, much like the attribution of 
Sd Grego of ND A fathers of the church, such as Athanasios, Patriarch of Alexandria 
OAT s. such ascriptions can be found in Marc. gr. 608 and Ambros. gr. 592 
p) ; see Dettorakés, "Ta byzantina oneirokritika,” p. 69. 


"Var. er, 
exposé bn a EHE by a lunar dreambook (se/énodromion). For an Arabic 
ihe drentibook a E Je week that a dream is dreamt to its veracity, cf. the introduction to 
work to Jacob is EE di ri, maqāla 14, Esad Efendi 1833, fol. 32a. If the attribution of this 
interests (he studied Gre E: good knowledge of Greek, attested by his education and scholarly 
revitalized the teachi reek in Alexandria, wrote a commentary to the Greek Scriptures and 
aliz € teaching of Greek at the Syriac monastery of Eusebona) suggests that in this work 


¿he might be repeating information originally found in Greek sources 








Q(—  —— 
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wari's dreambook completed in Baghdad in 1006.” In al- Dinawari's 
e one hundred dream interpreters are organized under fifteen 
anions of the Prophet Muhammad, the generation 


of al-Dina 
abridgment, th 


categories: prophets, comp 
following the Prophet Muhammad, jurists, ascetics, authors of treatises on 


dream interpretation, philosophers, physicians, Jews, Christians, Zoroastrians, 
rabs, diviners, magicians and physiognomists." Only seven authors 


pagan A 
ation are mentioned, and none of them appears 


of treatises on dream interpret 


soan d 
to have been a Christian.” 
Further on, however, al-Dinawari includes the names of three Christian 


(Nasara) dream interpreters: Hunayn b. Ishaq, the translator; Abu Makhlid; 
and Zayn al-Tabari." Hunayn b. Ishaq seems to have been listed by virtue of 
having translated Artemidoros, though he is not known to have written anything 
about dreams himself. Abu Makhlid is probably Abū Makhlid b. Bukhtishü' 
(d. 1025), who belonged to a family of famous Nestorian physicians active in 
Baghdad during the ninth and tenth centuries. The biographical dictionary 
2 For a discussion of al-Kha 


Early Medieval Near East,” pp. 29-31. 
BBN arabe 2745, fols. 44b-45b; Esad Efendi 1833, fols. 32b-33a; translated in Fahd, La 


divination arabe, pp. 341-43. 

M The seven authors on drea 
Muhammad b. Sirin, Ibrahim b. 
Amad Khalaf b. Ahmad, Muhamm 


Hàl's list, see also Lamoreaux, “Dream Interpretation in the 


m interpretation are (quoting Fahd, La divination arabe, p. 342): 
‘Abdallah al- Kirmáni, ‘Abdallah b. Muslim al-Qutaybi, Abi 
ad b. Hammiid al- Razi al-Khabbaz (= the baker), al-Hasan b. 
al-Husayn al- Khallal, Artāmidūrus al- Yünàni. Five of these authors are known from other sources 
as well, and are definitely not Christian. Besides Ibn Sirin and al-Kirmáni, this list also Includes 

i"). Both BN arabe 2745, fol. 45a, and Esad Efendi 1833, fol. 33a, 


Ibn Qutayba (as “al-Qutayb 
agree on the spelling of this name: = SGI) alua 52 «Lll soe, probably a corruption of Abi 
l 1). Ibn 


Muhammad ‘Abdallah b. Muslim b. Qutayba (4425-4 J £L 09 al ae some 3 
Qutayba is also mentioned in Ibn al-Nadim's Kitab al-filirist as an author of a dreambook. His 
treatise survives in two manuscripts, Jerusalem Yahuda ar. 196 and Ankara, Ism, Saib Sincer I 
4501, fols. 180b-217a. Aba Ahmad Khalaf b. Ahmad has been identified by Lamoreaux, “Dream 
Interpretation in the Early Medieval Near East," pp. 58-60, as the last Saffarid amir of Sijistin 
(937-1006). As for the remaining two, about whom nothing else is known, the name Muhammad 
b. Hammad al-Razi al-Khabbaz tells us that he was Muslim; the religion of al-Hasan b. al-Husayn 


al-Khallal, who was also the original author of this list of dream interpreters quoted by al-Dinawari, 


can only remain a matter of speculation. I have been tunable to locate any information on Mubammad 
|-Hasan b. al-Husayn al-Khallàl; on the 


b. Hammad al-Ràzi al-Khabbáz ( = the baker) or à 
problem of their identity, see also Lamoreaux, “Dream Interpretation in the Early Medieval Near 
East," p. 29, n. 6 (on al-Khallal) and p. 31, n. 9 (on al-Khabbaz). | l 

5 Esad Efendi 1833, fol. 33a and BN arabe 2745, fol. 45a: PEE pu LÀ alls 


abdi a 5 3 tee gal y eodd Gael oa o we 
* Cf. Ibn al-Qifti, Ta’rikh al-Hukama’, ed. A. Miiller and J. Lippert (Leipzig, 1903), p- d 
the identification of Abü Makhlid with Abii Makhlid b. Bukhtishü' is correct, it follows that al-Khallal, 
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of Ibn al-Qifti, where he is mentioned, does not | 
Zayn al-Tabari is otherwise unknown, unless hi 
name of the ninth-century physician Abü "l-Hasan ‘Ali b. Sahl Rabban al-Tabari 
(b. 808-d. after 855). The form of the letters for the names Zayn and Rabban 
(originally Syriac for “our master") are identical in Arabic; the only difference 
is the placement of the dots: 35 5/  , 52” 
Al-Dinawari's abridgment of al-Khallàl's list also mentions, in a separate 
category, the physicians who dealt with dream interpretation. Among them 
are two Christians: Bukhtishü* and Ahrun. Bukhtishü* c 
member of this Nestorian family of physicians, including 
Abü Makhlid. Ahrun is Aaron, a Byzantine priest and doct 
the sixth century.” Though neither of the two is known to h 
on dreams, it is conceivable that they covered the subje 
medical treatise, possibly in discussing how to diagnose a disease with the 
help of a patient's dreams in the tradition of Galen's opusculum, Peri tés ex 
enypnión diagnóseós (On Diagnosis Based on Dreams).? The unpublished 
work, Kitab ft al-naum wa-al-ru’yd (Book on Sleep and Dreams) by a ninth- 
century Christian, the famous doctor and translator Qustà b. Luqà, also seems 
to belong to this kind of medical treatise? 
In addition to these works written by Christians that h 
connection with the particular kind of dreambooks to which 


al-Dinawari, and Aba Makhlid were approximately contemporaries. 


?' | have searched for Zayn al-Tabari in a/-Fihrist, Ibn al-Qifti and Ibn Abi Usaybi'a. Fahd 
does not give any information on him either. Aba "l-Hasan ‘Ali b. Sahl Rabban al-Tabari was 
born a Christian and later converted to Islam (see Brockelmann, GAL, vol. S 1, pp. 414-15); some 
Sources say that he was Jewish. See Ibn Abi Usaybi'a, Kitab ‘uyiin al-anba? fi tabaqat al-atib? , 


ed. A. Müller, 2 vols (Cairo and Königsberg, 1882-84), vol. 1, p. 308; also Fihrist of al-Nadim, 
trans. Dodge, vol. 2, p. 956. 


3 ik * "n 
d See D. Jacquart, "A propos des sources byzantines d'al-Majüsi (Xe siécle): Le livre d'Ahrun, 
in Tradizione e ecdotica dei testi medici tardo antichi e bizantini, ed. A. Garzya, (Naples, 1992), 
pp. 157-69. 


ist any writings from his pen 
s nameisa Corruption of the 


ould designate any 
the aforementioned 
or who lived around 
ave written anything 
ct in a more general 


ave no immediate 
the Oneirocriticon 


? For Ahrun, see Sezgin, GAS, vol. 3, pp. 166-68; for the Bukhtishü* family, see ibid., p. 243. 
Galen concedes that the content of a dream may be used for predicting the future, but it can also 
indicate the condition of the body and suggest the treatment that should be applied: ' Enei tadta 
kai Havtixd "wa cvyxopouuev eiva, NOS dv tavta dtaxpOein tav and tod capatos 
Optat Évay, où páó6tov eineiv.’ E0Eácato yov TIG TÒ ETEPOV TAY Gk£AGv ALOLVOV yeyovévat, 
KaL tOUtO ÉKptvav moÀAOl tv REPL tà totaüta Setvay, ae npÓc tob SovAouc teivetv 10 
óvap, GAG RAPEAVON tò ck£éAoc éxeivo ò avOpwnoc, obSEevec TH@V mpoadSoxrjcavtos tovt0. 
Tov HEV yàp raAatctilv £v diuatoc 8e£auevi 8óEavra &otávai Kat pióyt avtiic onepéyovta, 
TANBOG aivatos £yeiv ETEKUNPGpEba, Kai 861001 Kevwcems. (Galen, “L’opusculo di Galeno 
De dignotione ex insomniis," ed, Guidorizzi, pp. 81 -105, II. 21-28 of the Greek text). 

“See Sezgin, GAS, vol. 3, p. 273, no. 37. 
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we know of at least two works written by Christian authors that, as 
de itle would allow one to judge, were dedicated to dream interpretation 
js ue been, in terms of topics covered, similar to the Oneirocriticon. 
x qu them is extat and therefore they cannot be compared with the 
B The earlier of the two, the K ifaya fi ta bir ai-ru'ya by Abü Sahl 
dsa b. Yahya al-Masihi al-Faylasuf (d. 1010), | was written aren the same 
time as the Oneirocriticon. The second was written mach aien in the comse 
of the thirteenth century, by Bar Hebraeus. Its title, fsetnabhia dhe-Pushshak 
Helme (Book on the Interpretation of Dreams) is melons in the een 
of Bar Hebraeus drawn up by his brother Bar ae : i the Beginning ol 
the twentieth century, Bar Hebraeus's dreambook still survived in one untae 
manuscript, Edessa 50;" but it was never published, and today that manuscript 
is considered lost." | 
The only fragments of this tradition, possibly represented by pe lost TE 
of al-Masihi and Bar Hebraeus, are preserved in the ddreamiboek of ue 
who made a concerted effort to collect dream IISEDIOLIHODSc OI 2 se. 
variety of sources, as is evident from the traducion IS his EN ieee 
Except for the Muslim dream interpreters, al-Dinawari's most NEQUE anc 
extensive quotations come from Artemidoros and reproduce ae the 
extant Arabic translation. This is an indication that al-Dinawari’s bounces 
were authentic, at least to the degree that he was able to verify their pee 
Al-Dinawari also quotes the Greeks (Yunan), the Indians, the Jews, Jaman, 
the Zoroastrians (Majüs), individual Persian kings, such as Kisrà ADDS, 
Christians (Nasara), and Byzantines (Rūm).“ The source of these quotations 


" Fahd, La divination arabe, p. 347, no. 75. zu 

© Bar Hebraeus, The Chronography of Bar Hebraeus, trans. E. Wallis Buches vol. a 
1932), p. xxxiv, no. 20; see also A. Baumstark, Geschichte der syrischen m. "M en i 
der christlich-palástinensischen Texte (Bonn, 1922), 230, 316- 17, 352-53, a i J | y, “Esquiss 
d'une bibliographie de Bar Hebraeus (11286)," Parole de I’ Orient 13 (1986), p. : 

5 Baumstark, Geschichte der syrischen Literatur, p. 318, n. 3. m 

* According to information kindly provided by Sebastian Brock, eon i kin. 
longer in the collection where it was recorded by Baumstark. It may have been : j » dua i 
“the year of the sword,” though a few manuscripts of that Conecta are Np vod 
church of St. George in Aleppo. Access to the St. George manuscripts is excee Hh ont » 
wish to thank Professor Brock for this information, as well as for providing me with re 
Bar Hebraeus's Candelabrum of the Sanctuary and Ethicon. | -— 

" Jamasb or Jamasf was a contemporary of Zarathustra and an adviser to S Mi 
Jushtasf (Vishtaspa, Hystaspes). He is purported to have written on alchemy, e i idee 
medicine, as well as a book on dream interpretation. His dreambook is also mentioned by ; 
see Ullmann, Die Natur- und Geheimwissenschaften im Islam, pp. 183-84. | m 
" Arabic sources use the term “Ram” for both the Byzantines and the Melkite Christians g 
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cannot be examined in the absence of a critical edition of al-Dinawari, nor 
does it lie within the scope of this study. But it is important to examine if the 
interpretations that al-Dinawarl ascribes to the Christians and the Byzantines 
coincide with any of the interpretations found in the Oneirocriticon. Under 
the circumstances this examination cannot be exhaustive, especially since the 
source of each interpretation is not always clearly labeled in al-Dinawari’s 
work. Only a sample of the interpretations will be tested from among those 
attributed to the Christians and the Byzantines and conclusions will be drawn 
based on the statistical distribution of the results. The Christian and Byzantine 
interpretations that are clearly labeled as such in BN arabe 2745"'comprise 
the sample. 

Both the Oneirocriticon and al-Dinawari's dreambook include passages 
explaining the period of time that is required for the event forecast by a 
dream to be fulfilled. Al-Dinawari quotes the opinions of both the Muslim 
and the Christian dream interpreters on the topic. The Christian calculations 
are very different from those in the Oneirocriticon, which agrees with the 
Muslim views quoted in al-Dinawari. The same disparity exists between the 
dream interpretations offered in the Oneirocriticon and al- Dinawari's Christian 
quotations. BN arabe 2745 discusses approximately five hundred dream sym- 
bols” and gives many more interpretations; Christian dream interpretations 
are given for only sixty-three of the dream symbols. They are attributed to 
two Christian communities, the Nasara and the Rum, but the vast majori- 
ty—fifty-three out of sixty-four interpretations—are attributed to the Nasara 
and only seven to the Rüm (three are attributed to both). 

Al-Dinawari also quotes ten narrations of actual dreams dreamt by Christians 
and their interpretations. Eight of those are attributed to the Nasara and one to 
the Rum. A tenth narration is quoted according to both the Nasara and the 
Rum, but involves a dream dreamt by one of the Nasara. Of the sixty-three 


in Muslim lands; al-Dinawari, however, seems to restrict its use to the Byzantines, since he 
records a dream dreamt by the Byzantine emperor Heraclius among the dreams by the Rim. 


? BN arabe 2745 contains the lengthy introductory chapters of the work, and the interpretations 
of dream symbols up to fas/ 12, but it stops at fas! 12, bab 2; the complete work comprises 30 
fusi. BN arabe 2745 contains enough of the work for the results of my examination to be 
Statistically valid, and has the advantage of being easily accessible. 


48 ; - i ee . ; : 
For a translation of al-Dinawari's Christian passage on the time required for the fulfillment 
of a dream, see Appendix 3. 


? BN arabe 2745 includes 469 abwáb; each bab is dedicated to a dream symbol, but gives 


several different interpretations, depending on the particular paraphernalia of each dream symbol 
in a dream, 


f 
i 
i 
Í 
i 


mE TEE: 
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dream symbols only twenty-seven are also discussed in the Oneirocriticon, 
while none of the narrations is common to both texts. 

The following are the Christian interpretations and narrations of dreams 
included in BN arabe 2745; the numbers in parenthesis refer to the folia on 
which they appear. The dream symbols that also occur in the Oneirocriticon 
are italicized (for translations, see Appendix HI). 

The interpretations attributed to the Nasara are: Adam and Eve (49a-b); 
Abel, Noah (49b); Abraham (50a); Isma‘il, Isaac, Jacob (50b); Joseph (51a); 
Moses and Aaron (52a); David and Solomon (52b); narration of the dream of 
a Christian about John the Baptist and its explanation by a bishop (53a); Jesus 
Christ, and narration of the dream of a Christian about Jesus Christ (53b); 
narration of the dream of another Christian about Jesus (54a); living at the 
time of the prophets (55a); narration of the dream of a Christian who dreamt 
of the Holy Spirit (58a); the angels (58a-b); the spiritual angels (602); 
becoming young (70a); eating brains (756); broken teeth (83a); broken upper 
arm (89b); milking a she-camel and drinking her milk, drinking the milk of a 
goat, drinking the milk of a lioness (104b); milk of a wolf (105a); milk of a 
bitch (105a); milk of a snake (105a); eating clarified butter (106a); eating 
bread with cheese (106b); nose bleeding (107b); narration of the dream of a 
Christian on prostration (124a); mastering and compiling a book (127a); pray- 
ing towards the east (142a); becoming a priest or a monk (1442); narration of 
the dream of a Christian who dreamt that he became a priest (144a); being 
transformed into a king (146b); frequenting the doors of kings and visiting 
the king, passing by a sultan,” bringing food to a king or a prelate or disputing 
with a king (150a-b); becoming a soldier in an army (152a); the cheerful and 
happy countenance of a judge (154b); the position of a judge (154b); eating 
the flesh of a young man (157a); water in one's ears (158b); narration of the 
dream of a Christian about four men congregated at a house and its interpretation 
according to the Gospel (165b); narration of the dream of a Christian about 
forgiving his neighbor and its interpretation according to the Gospel (175b); 
dreaming that someone is hurling stones at «the dreamer’s> head (1902); 





9 usaba $511 ASil (angels of spirit), such as Jibril, Mika’il and Isra’fil, as opposed to 


angels created from light; see Lane, Arabic-English Lexicon, s.v. Qoo 32: This is a Muslim 


classification of angels; | am not aware of it in Christianity. 


5 * j * H nep? * ¢ fi M 
No dream of eating bread with cheese occurs in the Oneirocrificon, on bread alone, see 


Drexl 196, 18-19; for cheese alone, see Drexl 207, 5-13. 
5. 


53. 
$ laal ul) 5555 laal col, Cpe 
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holding a stretched bow (191b); holding an arrow (1922); holding a dagger 
(1942); a cuirass (195a); a shield,” coats of mail for the arms (1950); inflicting 
a wound with a knife” or an instrument made of iron (2002); hemorrhage 
from a wound (203b); being crucified (205a). 

The interpretations attributed to the Rum are: dreaming of locks of your 
wife's hair being cut (78a); dreaming that you were suckling the milk o ilk 
wife (104a); milking a cow and drinking her milk (104b); dreaming that you 
are eating your vomit (111a); collecting the dung of a cow or a goat (1 17b); 
receiving an egg (118a); narration of the dream of Heraclius, king of the 
Rüm, about Muhammad (119b); having safe and sound feet (120a). 

The interpretations attributed to both the Nasara and the Rüm are: adul- 
terylfornication (zinà) (168a); deflowering a slave girl (181a); narration of 
the dream of a Nasrani who dreamt that he was disputing with the king (185b) 
dreaming that one is being hurled in a catapult by women (190b). 

Of the twenty-seven dreams that are discussed in both texts, only eight have 
similar interpretations," and in all eight cases, the interpretations are not unique. 
Similar interpretations are also given by Muslim dream interpreters, either in 
a preceding paragraph in the work of al-Dinawari itself, or in other Arabic 
dreambooks; half of these interpretations also occur in Artemidoros.? In other 
words, they are not specifically Christian, but rather commonplace.” Our 
examination of the Christian interpretations quoted in al-Dinawari leads to 


* 
* 





54 TN fe : s . » a " . 
A shield is discussed in the Oneirocriticon only if a woman dreams of it (Drex! 205, 23); 
even so, its interpretation is different from the one given in al-Dinawari. 


5$ AS 


* "The dream of inflicting a wound does not occur in the Oneirocriticon, but the dream of 
receiving a wound does. The two interpretations are different: g y> 44! (el j Ge shal ds 
ad uA Yy Loos Vds Gla sas Lis g! o Suas (The Nasarà said: “If someone dreams 
that he inflicted a wound with a knife or a sharp instrument, his bad side will appear; and there is 
nothing good in this dream" ); cf. Drex! 63, 23-25: áv tic in, óu payaipa ExAtyn napa 
Tivog yvwpipov, àya8ozot8noexat nap’ adtod, ei È napa dyvaotov, eipnvornotnoet peta 
€x8pov (If someone dreams that he is wounded with a knife by somebody he knows, he will receive 
benefit from him; if <the dreamer was wounded> by a stranger, he will make peace with an 
enemy). 

‘ Five of those are attributed to the Nasárà (N) and three to the Rim (R). The dreams with 
similar interpretations in the two texts are: broken teeth (83a-N), milk of a lioness (104b), holding 
a dagger (194a-N), hemorrhage from a wound (203b-N), being crucified (205a-N), the milk of a 
woman (104a-R), milking a cow and drinking her milk (104b-R) and collecting the dung of a cow 
(117b-R). For details, see Appendix 3. j 

i i The interpretation of broken teeth, hemorrhage, crucifixion, and women’s milk. 

For details, see Appendix 3. 
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the conclusion that, whatever their source was, it was unknown to the author 
of the Oneirocriticon. 

It is impossible to verify whether al-Dinawari knew about Christian dream 
interpretation from oral tradition or from books, and if the latter in what 
language these books were written. But there is evidence that the Christian 
interpretations offered by al-Dinawari, which do not cover all the dream 
symbols discussed in his book, are collected, at least in part, from works that 
were not specifically dedicated to dream interpretation. Since it is impossible 
under the circumstances to investigate the source of each one of the Christian 
interpretations and narratives that occur in al-Dinawari, one example will 


suffice. 
Al-Dinawari quotes a dream dreamt by the Byzantine emperor Heraclius; ^ 


ide sayy ooi palb GLI! ella GELS Red «uli e all elle à a csl; 
JUR saga cool! oe dam sees ale Dau) oela of tab pla Glue! 
siy pe ena GIS il ee as Jal s LEI! Jal ga Jay lia ol ell Geb 
54253 JUR co o2 Globe LI Js UE lia olSs 5 Gl ees Jas G24 

shy 5 bh lia GlacoY Jii Gide yo Isla 


One night Heraclius, king of the Rim, saw in his dream that the kingdom of 
circumcision was victorious. He related his dream to his companions, and it did 
not take long before a messenger of the lord of Busra came to him with a Bedouin 
whom he was guiding. He said <to Heraclius>: “O King, this man Is from the 
people of the sheep and of the camels, and says that in his country there Is war 
and that à man came forth who claims to be a prophet.” The «Arab» was Abi 
Sufyàn b. Harb.*! Heraclius said: “Strip him!” and lo and behold, the man was 
circumcised! And Heraclius said to his companions: “This is the interpretation of 
my dream!" 


This dream of Heraclius is a well-known story that can be found in a variety 
of Islamic sources. The same anecdote is narrated in the history by al-T abari 
(839-923) and in the Kitab al-aghani by Abü-l-Faràj al-Isfahani (897-967). 





®BN arabe 2745, fol. 119b. 

* The reading of the name is given in Esad Efendi 1833, fol. 73a, |. 14. Aba Sufyün was a rich 
Meccan merchant who opposed the Prophet during the first years of his mission. He emerged as 
leader of the Meccans in the years that followed the battle of Badr and conducted the negotiations 
which resulted in the acknowledgment of the Prophet's authority by the citizens of Mecca. He 
became Muslim at the time of the conquest of Mecca. His son, Mu‘awiya b. Abi Sufyàn, became 
calíph in 661. x | 

€ Abi Jafar Muhammad b. Jarir al-Tabari, Ta’rikh al-rusul wa-al-mulük, vol. 2 (Cairo, 
1961), pp. 646-47 [1562/1]. The narration of this anecdote is much more extensive in al-Tabari. 
The editor of the Ta’rikh states (p. 646, n. 3), that this anecdote is also found in Kitab al-aghani, 
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A slightly different version than the one narrated by al-Dinawari is inc] 

in one of the best-known hadith collections, the Sahih of al-Bukhàri.9 di 
In addition, in the very first pages of his dreambook al-Dinawari explai 

the manner in which he collected the interpretations he cites in his mae ps 

enumeration of sources implies the use of material other than drea a E 

and possibly also oral tradition: HE 


crass oae Gels oed Des aod! SLE call citis 
à ux all no asl! daly Gods s slays Gout! Lyi; ied 
‘al all cg gdy 8 nal y Calas SIE el yall y HAN aT 
cLaSay ele gug blyg daly ple yaa ops VIFESUP ic 
Baal gly Saul gll 5 8 ALS YI 5 ical ails ael Uus y e s tly E 
bi ous Ul eas s! Ge Ja GL ys Lnd! ae 45 Ds ad La ee 
a 3 $3 Les eus date alll lie iJ goes J! LX 5 JY y aaj gall y noe 
psa OUS queo d ener E oos UP 
dal ale Se Lal pad ples uela le Lg Sii, Lgaal po Lbs, Lelis 
eda atte LG! oo ule e ule UT Sue ol easi ela! Icy n e al 
uu x MEE c i e i Mi El EE 
Gà S 5 ils und Dis ous LiT gos ous IL cua Ya us ul 
ia Giliall Goll! gle ga edad) eloueill Leal! PP Gali sii 
Lebe s Lats «el y JL JE Ulead Jagas ad às Ja Tia Ley 
PUDE a osos uel cout, uso dios Mere 
papi End sce pcs ee DSi aas Das 
cat phy BILAN! aL sull dea s ULAN adis xata xai 
cle lalaa g alt liala SL ES y nuu g aces da Glide JT yu à e 
dlr paves gy «LE Al e ual Us ing alll gus dacs 

| I have transferred into [my book] the sayings of the dream interpreters from 
DAI Mu and the rightly guided imams and the generation after the 
du d. gU Qur'àn and the legal scholars of 
; scetics, the holy figures, and the masters of science 


f : A 
Sa ai the philosophers, the physicians, the astrologers, the poets, soothsayers, 
predictors of the future, magicians, physiognomists, the knowledgeable and 


vol. 6, pp. 345-49 (edition of àr; ; 
verify ihe TNR n of the Dar al-Kutub). I did not have access to this edition and could not 


63 
“ See L. Pouzet, “ adith d’Héracli 
et, “Le hadith d'Héraclius: une caution byzantine à la prophétie de Muhammad,” 


in La Syrie de Byzance à l Isl : iè : 
1992), pp. 59-65. slam, Vile-Ville siècles, ed. P. Canivet and J.-P. Rey-Coquais (Damascus, 


64 
Quoted from Esad Efendi 1833, f i i 
TELLUS. d , fol. 3b-4a, with occasional readings from BN arabe 2745, 


i 
; 
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the interpreters from among the proficient rabbis, bishops, monks, and scholarly 
riests, the Greek and Byzantine wise men, the ascetics of India and the Brahmans, 
the kings of Persia, the pontiffs of the Magians, and the Zoroastrian priests. 

[ have reported what they advance as an argument in the interpretation and 
explanation of dreams from the clearest tokens among the verses of the Revelation 
ei.e. the Qur’an>, the Torah and the Gospel, the reports of the Prophet, may the 
peace and blessings of God be upon him, and what they mention from among the 
causes and motives of the minds of the sectarians, after I had collated the argument 
of every dhimmi nation taken from their scripture with their «original» scripture in 
the opinion of their nations; and I have transferred them to my satisfaction from 
the science of the dhimmis into the best science of the «Muslim» umma so that it 
be known that this science is ancient and that the grace of God «manifested» with 
this science towards the one to whom he gives it is great. 

[n my compilation I did not rely on my own proficiency, nor in my account 
«did I rely» on my own word. And Í did not refer anything in the book to my own 
knowledge. In my arrangement | did not seek anything but accessibility. Mine is 
only transmission and literal quotation, because these excellent, sincere, and clever 
men before me have dived down to the fine points and the essence «of things», ^ 
and they lasted, they did not perish. I aimed at facilitating the methods «of 
answering» the questions and al maintaining their forcefulness and their desired 
objectives based on scrutiny of the rest of their books." And for each one «of 
these questions» | have singled out an entry (bab) which I filled with minute 
investigation and thorough study, marked with the number mentioned in the estab- 
lished, known chapter (fas/). This is followed by an entry (bab) on the corroboralion 
<of the preceding theoretical exposition> titled “On the Interpreted or Attested 
Dreams.” This can serve as a guide for those who were led astray and is the most 
likely place to find unusual explanations. E l 
I finished this book in the month of Ramadàn in the year 397 <1006 AD>, 
6 The translation follows Esad Efendi 1833; BN arabe 2745 in this instance gives a different 
text: al pad play LASS! le LAS y Gale! ge LS LES oo ia) La! JS dae bU 
Ql eld Le Ul Gal abo (After I had collated the argument of every dhimmi nation taken from 
their scripture with their <original> scripture through the help of their leader and their trustworthy 
people to a satisfactory degree by means of the best science of the «Muslim» umma «and» the 
science of the dhimmiis, so that it be known...). If we accept the reading from BN arabe 2745, it 
would imply that al-Dinawari also consulted with "leaders and trustworthy persons" in non-Muslim 
communities and therefore based his dreambook on both oral and written traditions. It has to be 
pointed out, however, that the readings in both manuscripls arc problematic and the passage in 
question seems to be corrupt. ; 
ss Following the reading of Esad Efendi 1833 | ,L« palace (tO plunge, to dive for); BN arabe 
2745 has: le lė (to leave behind). M 
© The passage in Esad Efendi 1833 reads as follows: niais Ge Lco Leads Cel. 
The same passage in BN arabe 2745 reads: ve gS Ope Lgiall ; UA 24 dE 
anization of 


d 
1 suppose here al-Dinawari means that he is going lo comply with the org 


chapters that is obligatory for the genre of ta'bir. 
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praising God and praying for Muhammad the messenger of God and entrusting 
my affair to God, for he is watchful over his servants. n 


Even if there is an element of rhetorical exaggeration in this prologue, 
which is written in rhyming prose and preceded by the flowery praise of the 
ruler to whom the work is dedicated, its honesty is proved by the abundant 
quotations that occur throughout al-Dinawari's dreambook. 

This evidence suggests that there existed a tradition on dream interpretation 
among Christians living in Muslim lands, both in dreambooks of the same 
type as the Oneirocriticon and in other types of works. Their tradition was not 
identical to the Muslim one, at least not in its entirety. It also does not seem to 
have been as extensive, which might have been the reason for the appropriation 
of Islamic dreamlore by Christians, as evidenced in the Syriac dreambooks of 
BL Or. 4434 and the abridgment of Ibn Qutayba's dreambook by Ibn al-Bahlül. 

Given these examples of Christianized Islamic dreambooks, we cannot ex- 
clude the possibility that the immediate source of the Oneirocriticon was an 
already Christianized dreambook written in Arabic. However, a number of 
indications furnished by the Greek text suggest that it is more likely that its 
Christianization occurred when it was translated into Greek. The Oneirocriticon 
does not seem to have been based on an Arabic text intended for Christians 
living in Muslim lands, because several of the chapters "From the Indians" 
purportedly offering Christian interpretations contain references to polyga- 
my,” and the five fingers are interpreted as the five daily prayers," a Muslim 
religious obligation. Christians, of course, had only one wife and no prescribed 
number of daily prayers (the formalization of private prayer at set times led 


*? Drexl 43, 15 ff. (xa èx tàv Ivõðv ` oi KkataKAeióeg TOV Giov £ic yuvaiKkas StaKpivovtat 
xaAXAakác, ro8givotépag tàv vopipov ... xot xaprjoetat èni Taig raAAakoig avTOD ... £üv 
tig öy Kat óvap, Ott £xAdc0n ù) xatakAgic, ueyóAoc OAifrjoexat Kal xoptoBroetat tv 
TAAAGKOV avtod. àv 6& iðn, Gti £Ügpánevoe tò xAacOÉv, n Ogpaneia thv Oepaneid 
onpgaivet tàv naAAakQv); Drexl 55, 5-7 (na’ Ex töv Ivõðv ` ai nÀEupat £ictv ai yuvalkec 
ai pèv dvo, ai péytotat, yvoiat yuovaikég elo, ai è Katw ai £x yévoug &iciv 
ovyyeveic); Drexl 115, 17-18 (tò nepi tà Kpuntad KGA ULE Tjtot xeptokéAtoua eig xaAXaknv 
Ñ giç yuvaika «xpivetav»). The examples could be greatly multiplied if we add the chapters 
purported to be from the Indians, Persians, and Egyptians together, or from the Persians and 
Egyptians alone; but these are not presented as exclusively Christian interpretations. 1 did not 
count as a reference to polygamy each time that the women of the dreamer are mentioned. Most of 
the time this plural refers to all the kindred women who belong to the same household, which the 
Oneirocriticon often divides into two groups: yvvoikat yvijotat are the women with whom 
marriage is allowed (cf. Drexl 50, 5: at donAdtai &ig THY yvnotav tàv yvvatkóv avayovtat 
Titot thv untépav tv téxvwv adtod), and Yvvaikat ovyyeveilc are the women who belong to a 
man's household but whom he cannot marry. The two categories of women are clearly distinguished 
in Muslim law. 


? Drexl 45, 11-25 and 68, 29-30. 
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rvices of the Hours, but there were six of those daily), but Christians 
d ji Muslim lands must have known that their Muslim fellow citizens 
Me iene more than one wife, and they cannot have been deaf to the 
pare calling the faithful to prayer five times daily from the top of 
dn wn's minarets.’' The occasionally sloppy adaptation of Muslim notions 
M ets ones that is evident in the Oreirocriticon would have been obvious 
to Christians living among Muslims; they would consequently have found it 
difficult to accept the resulting product as genuinely Christian. But it would 
not have been so obvious to Christians living in the Byzantine Empire, who 
would have been unfamiliar with Islamic practices. | 
The Christianization of Muslim notions in a work translated from Arabic 
into Greek is not a phenomenon limited to the pages of the Oneirocriticon. It 
can be found in other texts as well, notably the Greek translations of the 
astrological writings of Abü Ma'shar (787-886), also dating from the T 
century.” Although the institutions of monasticism and priesthood do not 
exist in Islam, in the Greek anthology of Abii Ma‘shar’s works, Ta tene 
tou Apomasar (The Mysteries of Apomasar) we read passages such as: ile 
ġyaðocúvny tv uovaydv TOV YEPOVTOV TE KAL Eyxoptoy (It indicates 
goodness for the monks, both the desert fathers and those residing among 
men); SyAot dvayoynv vàv Paotkeov the TE MotEws Kat TOU vónov, 
éuoalvwv noAépouc noAXoUG, UROKPLOELG TE KAL KCKOOUVIV OPALEPEWS 
(It indicates exaltation of the emperors, regarding both religion and oe jaw, 
manifesting many wars, as well as deceit and corruption of a high priest); 
ëtovoiv oi Ópxiepelg koi oi yépovtEG EK tov DaciAÉov QUORDAMIY 
(The high priests and monks will face difficulty from the emperors); | not 
tt oi. üvOpcnot Katayivovtar etc tà KOAG Épya TNS TioteMs KAL ELC 
ktlopata EKKANOLAV kai yeQupáv kai TOV ópotov (It indicates that men 
are occupied with good, pious deeds, and with building churches, bridges and 


" Other obvious Muslim notions that survive in the Oneirocriticon, such as che eigen 
significance of the color green, might have been less well known among the Christian ed aa 

? Eor the dating of the Byzantine translations of Abü Ma'shar's works to ihe roe n 
Aba Ma'shar, Albumasaris: De revolutionibus nativitatum, ed. Pingree, pp. i ide d Antine 
DSB, s.v. “Aba Ma'shar al-Balkhi, Ja‘far ibn Muhammad" ; idem, Pi i (Rome 
Astrology,” p. 227, n. 2; idem, From Astral Omens to Astrology from Babylon to Bikaner gn 
1997), pp. 63-77. 

? The work is still largely unpublished, though excerpts from " 
quoting from CCAG, vol. 2, which has excerpts from Marcianus gr 
manuscript, see ibid., pp. 4-16 (codex 5). 

™ Ibid., p. 123, 21-22. 

” Ibid., p. 123, 24-26. 


” Ibid., p. 126, 29-30. 


have appeared in CCAG. lam 
_ 324: for a description of the 
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such); 8nAoi Ciytnotv copias Kai oovectv, peyahetov te Kai cui tay 
HovyYAStay, Kai TOV KPATODVTOY THY TLOTLV, KOL OLKOSOUTY 1v ExKAnoray 
koi T@V £óxtnpiov (It indicates the pursuit of wisdom and intelligence, 
glory and honor for the hermits and those upholding religion, as well as the 
building of churches and houses of prayer);” SnAOL KaAAXoo0vnv [sic] tv 
SovAELOV TOV YEPOVTMV, HEYAAELOV TE trjg TAFEWS TOV GpyLEpewy koj 
ueyiotávov (It indicates goodness in the business of the gerontes” and 
glory in the authority of high priests and noblemen).” 

In the Greek translation of another work by Abu Ma'shar, the Peri tës tōn 
etón enallagés (On the Revolutions of Nativities),*' we find the following 
examples of the translator’s efforts to make Muslim notions intelligible to his 
Christian readers: evAaBEs oyna Exovtas rj povaCovtas T] EkKANoLOOTIKOts 
(Those wearing the habit, either monks or ecclesiastics); < O Zevd¢ onuai- 
VEL... > SiKALOGUVAG, ApYas, NoArtetac, 6ó5ac, npootaoioc, tepwovvac, 
miotetc, vikac («Jupiter signifies... > justice, authority, civil affairs, glory, 
protection, priesthood, faith, victory); evonuovpévovs 6.’ dpetiv xai 
EVOEPELAV, tuais avaOnuótov KOGLOUVLIEVOUG rj LEpWovvatc (Praised for 
their virtue and piety and adorned with the high value of their offerings or 
with priesthood). 

The translation and adaptation of Arabic texts into Greek is a large subject, 
and deserves a more extensive discussion than it can be given here. However, 
these examples indicate that the Byzantine translators of the tenth century did 
not hesitate to depart from the literal meaning of an Arabic term when rendering 
Arabic texts into Greek, and were more interested in conveying the meaning 
of a passage, than in adhering to its letter. They were therefore ready to 
Christianize the Muslim notions found in their Arabic sources. This means 
that the adaptations made to the Muslim sources of the Oneirocriticon were 
not a unique feature of this particular text, but reflect a practice that also 
appears in other Byzantine texts of this kind. 

To summarize, then, the Oneirocriticon is based on sources written in the 
Arabic language. A Christian tradition of dream interpretation that had several 


? Ibid., p. 127, 35-36. 
?' Ibid., p. 127, 37-p. 128, 2. 
P | hesitate to chose between the possible meanings of gerontes: it can mean either "elders" 
(an honorary title equivalent to the Arabic shaykh) or “desert fathers.” 

%0 CCAG 2, p. 128, ll. 3-4. 

èl Abii Ma'shar, Albumasaris: De revolutionibus nativitatum, ed. Pingree. 

*? Ibid., p. 247, 17-18. 

5 Ibid., p. 250, 1. 

`t Ibid., p. 251, 5. 
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n common, and was not completely distinct from the Muslim tradi- 
s to have existed among Christians living in Muslim lands at around 
the time that the Oneirocriticon was written, as is evidenced primarily by the 
: etations labeled “Christian” and “Byzantine” in the dreambook of al- 
ae tae This means that, if the author of the Oneirocriticon had been inter- 
n ws an eastern Christian work as a source, he could have procured 
one. Instead, he used none of the sources on Christian dream interpretation 
that are quoted in al-Dinawari’s dreambook, but relied on sources linked to 
the Muslim tradition. The Christianization of Islamic notions in the Oneir- 
ocriticon can appear as genuinely Christian only to someone ignorant of i 
basic tenets of the Muslim faith. Christianizing Muslim notions was a proche’ 
followed by more than one Byzantine translator, when rendering Arabic Seley 
tific texts into Greek. Given all this, it is unnecessary to postulate a Christian- 
Arabic dreambook as the immediate source of the Greek Oneirocriticon. Rather, 
it seems likely that the Oneirocriticon was based directly on Muslim Arabic 
dreambooks and that the Byzantine translator was the one who adapted the 
content of his sources to cater to the expectations of his Christian readers. 


elements i 
tion, seem 


































CHAPTER SEVEN 


THE CHRISTIAN AND ISLAMIC ASPECTS OF THE 
ONEIROCRITICON 


A number of passages from the Oneirocriticon refer to the Christian and the 
Muslim faith. They include passages that interpret purportedly Christian dream 
symbols; passages where one would expect to find Muslim influence (e.g 

abhorrence for eating pork or drinking alcohol); passages that appear to me 
been inspired by the Bible; and finally, passages in the thirteen anecdotes of 
the Oneirocriticon involving actual consultations with a dream interpreter 
that constitute the only instances in the Greek dreambook where Muslim Arabs 
such as Ibn Sirin and Caliph al-Ma'mün, are mentioned. These passages wil 
be compared to equivalent Arabic interpretations and narratives to elucidate 
the process by which the Greek Christian author adapted his Arabic Muslim 
sources. 


Resurrection of the Dead 


The first dream symbol interpreted in the Oneirocriticon comes immediately 
after the four introductory chapters and is on the Resurrection of the Dead 


according to the Indians. This interpretation addresses a vital component of 
Christian eschatology: 


Eav Tiç Ev Oveipo Gedonta dvdotacty vekpóv, £v © tóno Ogoprjon tic kata 

tovs Umvous AVACTAGLY vEKpÓv, Exel SiKaLocdvH npaxyOrnoetat. éav yap dow 
Exel adixot, tiuopiav Sacovo0 ry, £i 6€ ddikovpeEvot, SiKarmOyoovtat TAXEI, 
Stott Ev ti avVaOTAGEL kpithg Sikards &otiv Ò Beds jtóvog.. Kai Sta TODTO ExEL 
THY 60vajttv, Kae’ ócov £v6£yetat, aot Å xpiotc. 


If someone sees in a dream the Resurrection of the Dead, justice will be effected 
where he saw it. If unjust men are there, they will be punished; if people are being 
wronged, they will soon be vindicated, for in the Resurrection of the Dead God 
alone is a righteous judge. For this reason, this Judgment is as valid as possible. 


I : 23 ae x 
Drexl 3, 25-4, 3 (e&' ' Ex tv Iv6Gv Eppnveia nepi dvactdcews). 
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The Resurrection of the Dead on the day of God's Last Judgment is also part 
of Muslim eschatological belief. The Qur'àn graphically describes the portents 
and events of Judgment Day in a number of passages (süra 22:1-7, 75:1-40, 
81:1-19, 82:1-19, 83:4-20, 84:1-19), which inspired the Arabic interpretations 
ms about it. The Arabic interpretations of the Resurrection correspond 


of drea 
almost word for word with the entry of the Oneirocriticon. According to Ibn 


Qutaybaz 
shakey SLI US è busts Joell ob OSa aL a3 LaLa ol uel y cya 
esis Lail ase Galil! ge OY CALE ILS ol agule y ne Las 1 4505 
: t , ES ft Li v 
Whoever dreams that the Resurrection of the Dead has already happened at a 
<particular> place, justice will spread to that place to the advantage of its people, 
if they were oppressed, or against them, if they were oppressors. For the Day of 


the Resurrection is the Day of Judgment, of punishment and doom. God Almighty 
said: “And We set a just balance for the Day of Resurrection so that no soul is 


wronged in aught” [Qur'àn 21:47]. 
The interpretation of al-Dinawart is similar: 
Dea glia gl age pil oL Cari cool Syl! GIS! eS Jal glS obi D 
Jaai eaa GLE! esa oY Lyset 


.. and if the people of the place where the Resurrection of the Dead occurred were 
oppressors they will be punished; and if they were oppressed, they will be saved, 
because the Day of Resurrection is the day of justice. 


Likewise in al-Muntakhab:* 
pds ule s el JL aU! JU dL! doa tee sel iil JLà 
alely Cea d Lo uud eL Là Laid ecl laci lg cda 
dlay SLI ells (3 Tak deae Lá ja ph iata a LH 
Joely Lail egg alla GY pa gHbebl panis oL a pid 
ghty said: ‘And 


| is wronged in 
of the Dead is 


Master Abū Sa‘d, may God have mercy on him, said: "God Almi 
We set a just balance for the Day of Resurrection so that no sou 
aught’ [Qur'àn 21:47]. If someone dreams that the Resurrection 

[bn Qutayba, hab 2, Yahuda ar. 196, fol. 25b. 

* Al-Dinawari, fas! 30, bab 2, Esad Efendi 1833, fol. 273b. 

* A-Muntakhab, p. 67. 
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already taking place somewhere, indeed justice will spread there to the advan 

i o 
of its people. And the oppressors will be punished and the oppressed lr 
saved, because it is the Day of Judgment and justice." 


The interpretation of Ibn Shàhin (no. 193) is similar: 


OLS 51 & he Jas el oes Jadi «LE ey cool Ld Sl ol, 
: z WSIS 


Bally Baill alb le Mes «HE bla ss Hos SII o3 Jal s 


If someone dreams that the Resurrection took place and that God spread justice 
among mankind, if there were oppressed people in the land «where the dream was 
dreamt>, «the dream» signifies that God Almighty will inflict the oppressors with 
calamities and miseries. 


Al-Nabulusi also states JLE] je e LBAL lini! g Jie «ss ills (The 
Resurrection is justice and fairness towards the oppressed by the oppressor).° 

Though it is impossible to ascertain whether the Arabic sources of the 
Oneirocriticon justified the interpretation of the Resurrection with a Quranic 
passage, it is very likely that they did, especially since such a justification can 
be found in the earliest of the extant Arabic dreambooks, that of Ibn Qutayba. 
The wordy justification of the Greek interpretation (“In the Resurrection of 
the Dead, God alone is a righteous judge. For this reason, this Judgment is as 
valid as possible") may have been meant by the author of the Ozeirocriticon 
as a substitute for Qur'àn 21:47 (“And We set a just balance for the Day of 
Resurrection so that no soul is wronged in aught” ) that consistently appears in 
the Arabic dreambooks.^ 


Paradise and Hell 
After the interpretation of the resurrection, the Oneirocriticon proceeds to 


Paradise (chapter 8) and Hell (chapter 9) according to the Indians. The Christian 
interpretation of Paradise in the Oneirocriticon is as follows:' 





* Al-Nàbulusi, vol. 2, p. 137, s.v. dala . 


: : 
F ‘ in i is " f 1 > 

ud eps comparisons of the interpretation on the Resurrection of the Dead from the 

x ee wah Arabic interpretations from the dreambooks of al-Khargüshi and al-Qayrawani, 

amoreaux, “Dream Interpretation in the Early Medieval Near East,” pp. 256; p. 319, table 


? Drexl 4, 15-5, 3. 
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y Ex tév Ivóóv nepi rapaðeicov 


'Eáv tic (69 aya8oc Ov eioepxónevov &avtóv Ev tà napaóetog, odtdg £cu 
cEocouévoc, SLOTL Beóbev AVT@ toOto to EvayyEALOV, EF av éEgtpyóoato cyabav: 
ci SE KAKOUPYOS £o, HETAVOTGEL kat owðýoetat, GAAG xoi MAOVTOV KOOLIKOD 
soot EMITVYLAY onpaiver. édv è (or öt Edayev ÈK TÖV KapTOv TÖV SEvdpov, 
av1óc EDPTGEL èv tij niotet AVTOD Godiav Kai yv@otv, tót ol Kaprol toU 
napadeicov Aóyo! Beior Kai dyaOol tuyxávovorv. ' Eàv ðè tàn, öt ESwxKev 
Etépw nó TOV Kapr@v, otto 8t6doKkoA0G yeviioetar, xaO. ócov £uépioe xat 
uexéSokev. gàv 8& 159, ÖTL TOÙG KAPTOÙG uóvov £Aapev, ook ëġaye 8& ovde 
uevéSokev ETEPY, tà pèv Beia odtog &8£&ato Kai ook Eyva, Od teAEohoproet 
Sé. ELS ovk Ehaye HEV , ESWKE Sé tép, ODTOG WG kevóðočoç xataxpiÜnoetan, 
£keivoc 8£ ó Av owmOrjoetat. £üv 8& 161] Eavtdv £iogA8óvta £v tà napadetow 
kait áno8avóvra, ó 6ávaroc TG mlotews AVTOD Cypiav onpaiver. 


8. From the Indians on Paradise 


If a good person dreams that he entered Paradise, he is saved, because this is 

good news from God on account of his good deeds. If the dreamer is an evil-doer, 

he will repent and be saved. This dream also signifies the acquisition of worldly, 
wealth. If someone dreams that he ate from the fruits of the trees, he will find in 

his faith wisdom and knowledge, because the fruits of Paradise are divine and 

holy words. If he sees that he gave of the fruits to others, he will be a teacher to 

the extent that he divided and shared «then». If he sees that he only received the 

fruit but did not eat or share it with another, he has received God's gifts and did 

not know it, and therefore he will not bring the fruit to perfection. Ifhe did not eat 

the fruit, but gave it to another, he will be judged vainglorious, while the recipient 
of the fruit will be saved. If he dreams that he entered into Paradise and died there, - 
his death signifies the loss of his faith. (S 


Drexl supposed that the interpretation of dreaming of the fruit of Paradis 
was inspired by two scriptural passages." However, these passages only loosely i 


correspond to the meaning of the interpretation that occurs in the Oneirocriticon, 


which does not include a verbatim quotation of any phrase or word from the 
New Testament. TOC ; 
Paradise and Hell, like Judgment Day, are part of Islamic eschatology 


Paradise and its delights are described in detail in Qur'an 76: 12-22, 56: 12:39 





























* John 14:17: Tò nvedpa tfj; GAnGeiag, 6 ó KdoHOG où dvvatat Aafety, óu où Beanets 
aùtó, o98& yıvóoker adtO dpeig È VIVÓOKETE abd, OTL nap’ bpv pévet, Kat Ev Untv 
éotat (Even the spirit of truth; whom the world cannot receive, because it seeth him nol, neither 
knoweth him: but ye know him; for he dwelleth in you and shall be in you). Also 1 John 4.6: fuels 
Ex 100 Oeod £opév: ò yivdoxwv tov Ocóv cover Mav’ ôç ook omy Ex To 
Gxovet fiv: ÈK to0tov YIVOGKOPEV TO NVEVHA tns GAnbeiac, kot Tò wed me ee 

are of God: he that knoweth God heareth us; he that is not of God heareth n Hereby knov 
we the spirit of truth, and the spirit of error). = d£ i 
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<a JS! LS uly ob Hl JLaS 5 os YT 355 Lysol, (uA ls (sl 
La pay Legale oe wot «3l uel ) ol ellàS j JSI Ls jak Lele 35, Layli 
Lael s dl jua Bà! «M sly QD ats De y Uda JUL Hs 
| andy pag Vy gh Cher Vg aby € deu Lele opat ats OL o pt 


55: 54-56. Arabic dreambooks use these descriptions to interpret dreams about 
a + * * * . u 
it. The Arabic interpretations of Paradise in chapter 8 of the Oneirocritico 

are all copied from Arabic sources. Ibn Qutayba wrote:” " 


ore LA Lee! GLa past Ul oos qs pes ollis I Rs esl ty g 
JU Lies 5 Sf CHAS 5 as ales olotss dius 2 Us 3 Hi JS h: me | Master Abū Sa'd, may God have mercy on him, said: “If someone dreams of 
BT M : Up Paradise, but did not see its entrance, this dream is a glad tiding for him pertaining 

SAU Aes sertis ta to a good deed he has performed or «a good deed» he is preoccupied about 

‘orming.” is said that if someone sees Paradise with his own eyes, he will 

if e dreamer> dreams that he entered Paradise, this is a glad tiding from God f sowie M foe will be relieved from his worries... fone dreams 
regarding the good things <that the dreamer will receive>. And if he took any of | e was ante to enter Paradise, his end and death is imminent, and it is said 
» ib inp REM CEU UH NEL uH d sede worldly | " i e easier will heed the warning and repent for his sins.... If someone 
purses as well as knowledge and righteousness. And if «the dreamer» enters | pis : fare was told, “You will enter Paradise,” he will receive an inheritance 
«Paradise» God Almighty said: “Enter them in peace, secure” [Qur'àn 15:46]. | A to the Ende of God Almighty, “This is the Paradise that. you have 
M sica for an inheritance" [Qur'àn 43:72]. ... 1f someone dreams that he 

as in the meadows of Paradise, he will be granted faithfulness and perfection in 


H 
i 
E 
i 
x 





A similar interpretation is given by al-Dinawari:"° 
wW 


glad OY Us JSI Cs jais Lale 55 Lo bad Go USI, hia Gl el y glu i his religion. If he dreams that he ate from the fruit of Paradise, he will be endowed 
, : : J i l , ith wh: ikewise, if he dreams that he 

dale ja o pee sais Ola apat Lgs! gl ghar! yl LJ eM i with knowledge commensurate with what he ate. Likewise, i 
aslo La La i A I, be ume : n eee i drank from the water, wine and milk of Paradise, he will obtain wisdom and 
cu E og = ee ea es | knowledge and wealth.... If he dreams that he collected the fruits of Paradise and 
Calc «Ll aye sds Ub c] ais sua «3l LUE «LIT Usa) oj oca Goll uli | fed them to other people, he will avail others of the knowledge in effect and will 


Lali | benefit «them», but he himself will not use it, nor will he benefit from it." 
Ibn Shahin’s dreambook repeats similar interpretations of Paradise and its 
fruit (nos. 213, 215, 223, 228): 
i ili ee Eee (Y) 
cpa g (X9) ital! gas Cali (GIU gi! Gel odis AE cala S ds 
AAA aas dana s Gull ple eia asa ISI s ota 4S Jy TIE 
NE iras Cala dE hel uh Doro (OY) erbe 
„dale ys sods Ld aal asly Les lal Jy ad Ol uel o Say (TVA) 


And if he dreams that he entered <Paradise> and ate from its fruit, he will be 
endowed with knowledge commensurate with what he ate, because the fruit of 
Paradise is knowledge. And if he collects them or feeds them to other people, he 
will teach others from his knowledge and will benefit his apprentices, but he 
himself will not use it, nor will he benefit from it. And if he is refused the fruit of 
Paradise, he is a corrupter of religion and a polytheist, according to the saying of 


God Almighty, “Lo! whoso ascribeth partners unto God, for him God hath forbidden 
Paradise” [Qur'àn 5:72]. 





etg m t ee 





AMPH eie entm 


Al-Muntakhab interprets dreami -dise likewi » 
| ming of Paradise likewise: | , TE EUNT 
3 a Ve | (213) If someone dreams that he entered Paradise, he will be granted joy, happiness 


ei; OLE Gel eo sels Gall chy Gee UI cee, see gal SLY! JG and glad tidings from God Almighty because of <his> d Rer eva 
Là A g ; : ; i Acad ing of God Almighty "Enter 
otal Ls JL Lilie dia iba i ree a sage gid TUR a stis that he will be safe, according to the saying 


" (a . ; dreams that he had the fruits «of 
hae e wet : ue a peace, secure" [Qur'an 15:46]. (215) If someone MM 
ol dots «355 dal Go 38 3 Gaal! Gaal lS (gl LÀ ioa dic CES, Paradise» in his hands and ate from them, he will study the science of religion 


Jass eb! Jad al (gl gla gall ca cosas Bats Lt! Gale | and will lead a pious life, but will not benefit from it. (223) If someone dreams 
OG YI La paii 5 gh (AU) Gaal ols s ils a gat Gl ae SLs abe Gall 





——— ts: 





? Bab 2, Yahuda ar. 196, fol. 25a. 





2 Cf. Drexl 4, 19-20: GAAG Kal RAOVTOD KOOLIKOD TOTO énitvyiay onpaivet (This eam 


10 p. ey , 7 i 
Esad Efendi 1833, fas! 30, bab 10, fol. 263b. , also signifies the acquisition of worldly wealth). 


" AI-Muntakhab, pp. 70-71. |-Nabulusi, vol. 1, pp- 99-102, s.v. Vis 


i : " atim in e 
? The same interpretations are repeated verbatim In a 
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that he was told, “You will enter Paradise,” he will receive an inheritance. (228) if 
someone dreams that he took one of the fruits of Paradise, he will derive profit 
from his knowledge. 


ESE LE ES LL ek A BAIN EE BSE ES RU 


The next chapter of the Oneirocriticon discusses dreaming of the fire of Hell. 
The Christian interpretation of Hell set forth in this chapter is the following: 


g ' Ex 1àv Ivõðv nepi rvpóc yeevns 


"Edy tic 169, ön kaxe6ikáo0r eic np ye£vnc, ootoc eic ánóderav teAeiav 
napaó6o0noetat WG xakobpyoc LEYLOTOS TPOBAEMMV TOV tótov OXeOpov. my 
Kai toUto Ex toU GEod tò pvuLG, tva PETAYVa xat odor TH tótav woyty. dy 
6& tò Lev xp tfi; ye£vng £0EGoato póvov, ov xateóiKácOn 6& Ev Qt, eic 
kooptKüg reputeceitat BAiyEts Guaptavwy £v avtals. doov 8& &yyitov i uo- 
xpúvov elde tò np tij; yeévng, tocoUtov £yyiGoucav Ñ pakpúvovoav éAnuéro 
thv OAtyiv.. &àv SE 10010 6goprion Pacirevc, rapaxpivet tác kpioetc aùtoù 
Kai dno Oeod tuiopnenoetat.. ¿àv 6€ tovto Ogcprioe: yuvi, erifouXoc yevijoeta 
TOD Gvópóc, LOLYEVOLEVH Kal doEeAyaivovod. àv 6€ tovto Beophon rarsiov, 
ELC TPOGWNOV TOV ilv YOVEWV TOUTO £ODQOKEV. 











9. From the Indians on the Fire of Hell 





If someone dreams that he has been condemned to the fire of Hell, he will deliver 
himself to total perdition, for he is a great evil doer foreseeing his own destruction, 

| though this is also a message from God, so that he can repent and save his soul. 

: If he only sees the fire of Hell and is not condemned to it, he will be afflicted by 

: worldly sorrows and will sin because of them. And however close or far away he 
saw the fire of Hell is how soon or late he can expect his sorrow. If a king sees 
that, he will err in his judgments and will be punished by God. If a woman sees it, 
she will plot against her husband by committing adultery and acting lasciviously. 
If a child sees this, the dream refers to his parents. 





The interpretation of the fire of Hell as a warning for the dreamer to repent 
and as an indication that he will perpetrate grave sins, be afflicted by worldly 


sorrows, and commit adultery can also be found in the dreambook of al- 
1 Dinawari;? 


839Sa prt oes Us po ob ALSI LOSS ys Ls pigs a Gl ul o Oe 


84-2 (HÀ Ria O 3 y Cua UE Sl el)» cus y Call apat (uà e, Gel 








— — AN 


Similar interpretations, the phrasing of w y 
are also recorded in chapter 18 of al-Muntakhab: " 
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ad alc Dai dol oz dohaly L3 pros às I 23 als panes ee 
dia aad gh Les pasa ote U1 oe gay s Lal E OG Lets G1 gila 
"Ici ceca ull Seil esaet io ie tud 
LUE gobs ol! o qi TT unas Go uenis soll Ls cale 
Gul Leal gall essa GLE GLUT aol esl ul) GLa Gla 

aS ds WI gab eby gl JE Jio pale 25) WIG ule 


dua X332 


Whoever dreamt that he entered Hell will perpetrate atrocious sins. And if b came 
out of it unharmed, he will fall into worldly sorrows. Ane if someone eame 
fire of Hell nearby, he will fall into distress and punishment from a king, fi th 
which there is no escape, according to the saying of God DA durs : 
guilty behold the Fire and know that they are about total n an pa n 
no way of escape thence" [Quràn 18:53]. And a penai ai atrocious c iie 
will befall him, according to the saying of God Almighty: Lo! The doom iur 
pu ish" [Qur'àn 25:65]. And this is a warning to him So that He may repent 
ae he sin» that he is in. And if he saw that he entered Hell, 
avest sins and vile deeds, for which God Almighty 
imposes legal punishment, and «indeed, the dreamer> is forgetting his Lore 
is committing crimes and unjust wrongdoings, and let him be i o God, 
-nise be to Him.... And if he saw that he was made to enter Hell, indeed, the one 
ee Il misguide him and goad him to commit a grave sin, 
afraid of God, whose invocation is 


and turn away from <t 
indeed he is perpetrating the gr 


who made him enter Hell wi 
such as murder or illegal sex, so let him be 


7 
exalted. 


hich is very close to that of al-Dinawari, 






UU! gil Lea pots Y Liang Bak pd gly OLE 8 Ot 
Là pune Lge Laas ply Lagadilye pei! Lbs shall o oll ud 
eL.) cual S y Lolz SL helie S] Jeo je a 
Si ya Ld aig Jas OUS igh, GLa ct ^ sue c E 
XS (ul) GLa Gull! oe oe OI Jas sal o 
il) ld Eia Là culis jl ula denas dà QUIE dsl ss 
Ladi eget À (i e $a bal of 







Lie Ter i : "n | 16 Se ee a Ji 1833 gives the reading dal peut 
Tee MEET eee STRUM T i Jail hei EN. lalis 425 | The text of al-Dinawari in Esad Efend! e iesus Or as God her. 
father), where "father" could be understood either as E P Nabe lust where thé tex reac 
interpretation is repeated almost verbatim in the dreambook 0 NEN AE 


; MA OEC 

i & y s (he is forgetting his Lord). I prefer the reading according to : css ~ 

7 Fasl 30, bab 8; Esad Efendi 1833, fol. 274a. Ibn Qutayba, bab 2, Yahuda ar. 196, fol. 25a, C zaia es zi = 

laconically states that “the interpretation of Hell is opposite to that of Paradise” (A a2¢> G5) | " Repeated almost verbatim in al-Nabulusi, vol. 1, p. 102, 2 f 24 * d 
"a | a . Ege d 8 AI-Muntakhab, p. 69. ss ae ad us 


" Drexl 5, 4-12. 
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If he sees Hell nearby he will fall into distress and tribulation from w 
no escape, according to the saying of God Almighty: * dud 

Fire and know that they are about to fall a ij Rin. T 
thence” [Qurän 18:53]. And atrocious damage will befall him Fer escape 
saying of God Almighty: “Lo! The doom thereof is anguish” [Ouran — Ba 
dream is a warning for him so that he may foreswear the sin that he beta: His 
sees that he entered Hell, he will commit adultery and grave sins that call a ue 
punishment, and it is said that he will be apprehended in front of the "e 3 
sees that he was made to enter Hell, the one who made him enter will Vaud E 


8o astray and prompt him to commit vile deeds. If he sees th: 
. £ that he h B 
Hell unharmed, he will fall into worldly sorrows. as exited from 


hich there is 


Ibn Shahin discusses the interpretation of the fire of Hell in connection with 
the sirat, the bridge across the infernal fire. Falling from the bridge into i 
fire of Hell is interpreted as worldly misfortunes. For the mighty it signifi ; 
that they will oppress the people under their power, which is a " 
interpretation of Hell dreamt by a king that is set forth in the Oneirocriticon 


Falling into the fire of Hell also signifies «inni i TM 
so signifies sinning with the bili 
(nos. 201 and 206): 8 possibility of pardon 


Mmasa ia DEA gd Hia LI a bl yell ga biil cel a (Ya) 
e co Mee iiL JU i bl jaah ga e, eo col) yay (Y.T) aile 
oe us elu rag (Yol) Esc EE cue Ear qoe ct 

RAM T cess OST Cell ca Tab agi E Su ga sal sua 


(201) If someone dreamt that he fell from the bridge into the fire <of Hell>, he will 
fall into trial and tribulation and great misfortune. (203) If someone Areata that he 
fell from the bridge into the fire <of Hell», he will receive an appointment hon the 
king and many oppressions and crimes will take place because of his intervention 
(203) If someone dreamt that he was tearful and slipped from the bridge i 
indicates negligence in his «observance of» religion; however, pardon is anieri 


for him. 
Angels and Eunuchs 


Chapter TPO 
pter 10 of the Oneirocriticon sets forth the Christian interpretation of 
dreams of angels:'? 


19 & 
Drexl 5, 18-6, 14 (Chap. 10, "From the Indians on Angels" ). 





f 
: 
i 





——————ÀÁ B4 


” Ibn Qutayba, bab 3, Yahuda ar. 196, fol. 26a. 
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' Eáv tic ïn KATA totg Urvouc Tivà TOV Ogicv dyyéAov tàv MVOLAGLEVOV koi 
anoyeypapuévwv EV tatc etate Bihor, evayyeAtKiy eposi yapáv. ei yap 
RAPGKEITAL NOAELOG £v TO TONY, vikr] TaXEla kat Loxupa Kata tàv eEx8pav 
€otar. €i 8€ OAL ic ot, HEtTABGAAETAL eic yapáv ei SE vócoc, Enaveredoetar 
giç vyeiav’ ei 6& nevia, eic nAoUtov yetatpanrńoetat. éàv yuvi] £ykvoc iðn 
rovto, 1é&et Gpoev. et 6& BaciAEUG iy touto Kai Gti cuvoutAnos tà QYy£AQ, 
nav, ónep HKOVGE rap toU ayyéAov, ApETABATtws anoPrceta, eite àyaðòv 
cite adAov. àv 6€ póvov tovtov iðn Bacikec, où ovalno õè tô QYYÉAO, 
vixnv Kata TOV EXOPOv avtov Gyaivel Kal ò Aads avdtOd adéNHoEtat Kai oi 
NIWXOL AVTOD xoprac8rnoovtat. 

Ei 8 tig òpoiws o1] dyyeXov ui£AA ov onepaOAeiv tod Beiov dvduatos, oUtoq 
VLYVOOKETW, OTL GEGWOLEVOS £otiv. £àv È lôn uc dyyeAov tv ávovünov kat 
jui] ANOYEYPALMEVOV, £otat AUTO Yapa te kat dyaAAtaoic, petpiwtépa dE. 


If someone dreams of one of the angels who are listed and named in the Holy 
Books, he will receive good news of joy. For if a war is being waged in the land, 
victory over the enemy will be quick and strong. If there is sorrow, it will be 
changed to happiness. If illness, it will turn into health; if poverty, wealth. Ifa 
pregnant woman sees this <dream>, she will give birth to a male. If an emperor 
sees this, and <dreams> that he talked with the angel, whatever he heard from the 
angel, whether good or bad, will be fulfilled exactly. If the emperor only saw the 
angel and did not speak to him, it signifies victory against his enemies, and his 
people will increase and the needy in his realm will be fed. 

If someone is about to suffer on behalf of the Holy Name «i.e., a future 
martyr» dreams of an angel, let him know that he is saved. If someone dreams of 
an angel that is not named or listed «in the Holy Books», he will also have joy 
and exultation, but less «than in the aforementioned interpretations». 


Angels are central to the religious beliefs of both Christians and Muslims. 
Arabic dreambooks contain elaborate interpretations of angels, often naming 
the most important among them and giving a separate interpretation for each. 
The interpretation given by Ibn Qutayba is similar to that of the Oneirocriticon:’ 


0 


pS oa pod GIGLI ella JAY. gat old GLa ole 355 TSU Us s 
ly Den eld Uca eal y 33 daai pete poll «Call pad cul ji Ui 
AX) gl Gao pals sl «Lass sls alas gf dead gl jall Ge pa lS Ls 

anag Laal à iig eiaa bli aba 


Whoever sees the angels descend upon a place, this is indeed victory for the 
people of that place, as well as joy after sorrow. For angels descend in order to 
support and watch over the prophets, and their descent <is> a gift to that end. 
Whoever sees that «the angels» spoke to him in words of righteousness or that 
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they admonished him or gave him glad tidings or joined him or that he fl ; | 
them or that they carried him off, he will be endowed with martyrdom ey | 
in this world, as well as repute. ang None j 


Al-Dinawari gives a more detailed interpretation of angels, as he dedicate 

l , , S 
separate chapter to each of the most important ones. In the chapter on Gabri l 
we read:?' nel 


Rar ae es NUES eee ae | ry DNE 
gl Ee gc y j AMS cols s d date (JUS «Ul pala, PER 
OLS gly 8, LÀ 4 1 bbs $5535 15e 5 Là 22 Us OL s Ls gl aay, 
E> 553525 sl te pod EE à 5! o] Gals yl at Las us aya, 

Wag Gile Gly L3 5 po sled cle Gals ya, 


If someone dreamt that Gabriel, may peace be upon him, or one of the oth 
known and distinguished angels to whom God gave a name, was cheerful towa í 
<the dreamer> and spoke to him in words of righteousness and S R a à 
admonished him, or gave him glad tidings, «the dreamer> will obtain nae 
might, power, victory, and glad tidings. If <the dreamer> was wronged, he will be 
assisted; if he was sick, he will be healed; if he was in fear, he will be safe; if he 
was in distress, he will be relieved from it; and if he is in need, he will Pedo the 
pilgrimage to Mecca. It also signifies martyrdom that will be granted «to the 
dreamer>, even if he lives long. 


ju 


In al-Dinawari's interpretation of the angels that carry the throne of God 
there are further resemblances to the interpretation of angels found in ihe 
Oneirocriticon:”” al jid sl Gye à areal! apale o etl ilaa (el os 
Ail sa iY y tall ule aI! alu aging) cls SSU (Ifsomeone | 
dreamt of the angels that carry the throne of God, may peace be upon them 
ane he was at war, or <dreamt> of the distinguished among the angels thi 
signifies victory over the enemy and wealth after poverty). The rear of 


angels in connection with the birth of a male is mentioned in al-Dinawari's 
chapter on the common angels:? 


Wha L185 yalh Ube Ll 555 asl sc eX 42 5 ias ISSUE 5l gly 9G 
Ol Usa) ; LAS 5 Laté ell Gay eb j auo y Ul Gl bes Ud) «5 (cas 
aal! d Ces s eon Os] ee peace] Coe! Godel ej Lis «lli 

- Ot oid | peg 8,9313 


?! Fasi 3, bab V; E i 
E j ; ; Esad Efendi 1833, fol. 40a; BN arabe 2745, fol. 57b 
“Fasl 3, bab 9; ] | 
a M pop 9; Esad Efendi 1833, fol. 40b; BN arabe 2745, fol. 59a. f 
asl 3, bāb 10; Esad Efendi 1833, fol. 40b; BN arabe 2745, fol. 59a-b. ENT ud | 
; i 
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If someone dreamt that the angels gave him the glad tidings of a son that will be 
born, he will be given a wise, pure, pious, righteous and exemplary son, according 
to the saying of God Almighty: “I am only a messenger of thy Lord, that I may 
bestow on thee a faultless son" [Quran 19:19"] and according to His saying 
«God giveth thee glad tidings of a word from him, whose name is the Messiah, 


Jesus, son of Mary, illustrious in the world and in the Hereafter, and one of those 


brought near «unto God»" [Qur'àn 3:45]. 


The interpretations of the angels recorded in al-Muntakhab are similar to 


those of al-Dinawari, but the wording of al-Muntakhab is occasionally closer 


to that of the Oneirocriticon:? 
ago Isl sl Padi uà USSU 35, Ge AU! poy daw gl JU 
peasy SLE, S549 2755 Lig pl! cas aad toS 554 ibe U5 02 oi enun 
ao tt gl yee tay pens gl c ans Spal gl btl aoe eli yl al S 
o aiui 3 3 jl aso go ol uad y Bud ses pod yl phi 


Master Abu Sa‘d, may God be pleased with him, said: “The dream of angels in 
sleep, when they are known and cheerful, indicates the appearance of something 
to the dreamer, power and strength and good news and victory. after tyranny or 
afety after fear or ease after difficulty, prosperity after 


health after sickness or s$ 
s. And it is necessary that the dreamer perform the 


poverty or joy after distres 
pilgrimage to Mecca or that he go to war and die a martyr." 





nnounce in a dream will 


The Oneirocriticon states that whatever the angels a | | 
be fulfilled exactly as it is foretold. A similar statement is made by Ibn Shahin 
(no. 72): ell 3€ 5S à pols oad! y Sb lo ol Qf «someone» dreams 
that an angel informed him of something, it will happen exact! so). The 
truthfulness accorded to angelic utterances in dreams both in the Oneirocriticon 
and in Arabic dream interpretation might have originated in the Arabic trans- - 











lation of Artemidoros. The Greek text of Artemidoros repeatedly states tha 
the most truthful utterances in dreams are those of the god «àv. 5€ à LOTLOTOV 
Aeyouévov, otc Aéyovot « [kot óvap] MLOTEVELV xp. | 
oni npótouc eivor Beovç' GAAOTPLOV yàp 0700 t 
those who are worthy of credence and whose words [in a. 
believe and obey, I maintain that the gods are first. For it 









































M These verses of the Qur'àn refer to the Annu 
Chapter of Mary,” gives the longest version of the Annuncia 
references to these events can also be found elsewhere in the Qur’ 
the Qur’an (Oxford, 1995), pp. 67-74. 


5 Al-Muntakhab, p. 35. 





nciation. Sūra 19.of the Qur'an, al 
tion and birth of Jesus 
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nature of a god to tell lies); obte ot Geol oŭte GAAOL d&óntotot yevdovtan, 
GAN oia Gv A€ywotv Anan A€youotv (Neither the gods nor anyone else 
worthy of credence tells lies and everything they say is the truth)” These 
passages have been rendered by Hunayn as follows: L-i gl (eel 
Y ASS ol el s ASUI Y sl eel U5 Sl pg ses yg tl cieli s 
„5 iS (As for those whose words we ought to obey and deem as credible 
in a dream, I say that «these are» first of all the angels, because the angels do 
not lie); janes GY Lal sa ces US 5 Slots LIL ns issu, 
Ja d yl a LAUS 4 G5 J! " Ost Y agli a 54 (The angels are 
like parents, sovereigns and anyone else who deserves his word to be believed, 
because their words are truthful, since they do not lie in a dream and whatever 
they say is accurate). The truthfulness accorded to angelic utterances might 
have been an idea that originated in Arabic dream interpretation without outside 
influence, but such a statement is absent from Ibn Qutayba, the Arabic dream- 
book most likely to have ignored Artemidoros. The insistence of the Oneir- 
ocriticon on the truthfulness of angelic utterances could therefore be counted 
as an additional indication that the author of the Oneirocriticon was using an 
Arabic text that had been influenced by the Arabic translation of Artemidoros. 

The Christian chapter on angels in the Oneirocriticon concludes with a 


paragraph that interprets dreaming of eunuchs, who are said to be equivalent 
to angels because they are sexless:? 


éav é tig lÓr| EVVODYOV dyvopiotov EvELhh £Ur]Aukov, kal ODTOG Qc dyye loc 
Aoyi5£o00 Sià tò kaOapóv Kal áyyeXonpenég Kai aventSEeKktov TNG capktkric 
En Oupias kot opotoc t9 dyyéXo anoPijcetat avi GAAG Kai Goa Gv ayyeAtontat 
AUT, anoPioetar taxéws. Opoiwe 68 El tig Lor] TLVG tv yvopijov EdvodyoV 
Kal ueytotávov Kal repipAéntov Ev GErmHpati, ópnotac, kaOà Eipytar nepi TOV 
ayyeAwv, anoBijoEetat ave. 

% ii 69: Pack 195, 3-5. 

"7 v.71; Pack 292, 4-6. 

* Fahd, Artémidore d Éphése, p. 353, 3-4. 





29 ia feel tg ‘ n . : A 
Book iv is missing from the one surviving manuscript with the Arabic translation of Artemidoros, 


but this portion of Hunayn's text is quoted in al-Dinawari, fas! 3, bàb 11; Esad Efendi 1833, fol. 
4]b, Il. 8-16; BN arabe 2745, fol. 51a, ll. 12-14. 


? Drexl 6, 7-14. The likening of eunuchs to angels is widespread in Byzantine texts. See K. 
Ringrose, "Living in the Shadows: Eunuchs and Gender in Byzantium," in Third Sex, Third 
Gender: Beyond Sexual Dimorphism in Culture and History, ed. G. Herdt, (New York, 1994), pp. 


95, 97, 100. For eunuchs in Islam, see D. Ayalon, “On the Eunuchs in Islam," Jerusalem Studies 
in Arabic and Islam | (1979), 69-124. 





| 
i 


CHRISTIAN AND ISLAMIC ASPECTS OF THE ONEIROCRITICON 269 


If someone dreams of a handsome eunuch of good stature Rom he does not 
know, let the eunuch be reckoned as an angel, because of his purity and angel-tike 
quality and his insusceptibility to carnal lusts; thus, the result of the dream will be 
the same as in the case of an angel. And whatever the eunuch should say to the 
dreamer will soon take place. Likewise, if someone dreams of one of the well 


i looked upon with honor, the results of 
known and very powerful eunuchs who are lo I 


the dream will be the same for him as for the angels. 


The same interpretation, supported by a similar argument, is given in Arabic 
- -3l x “jf > we ag . : 
dreambooks. According to al-Dinawari,” 4$ MEME EV 
-aJl age se bò (Eunuchs are angels because castration deprived them of 
8 e 
32 o, : : Z 
carnal passion). Likewise in al-Muntakhab:” lls ull eLa! s (The cas 


= 2 ee Pores rah, 
trated servant is an angel). Al-Nabulusi goes to even greater detail: 


piy ea ida tybia Jal Gla lb coil ally taal] 


If someone dreams of an unknown eunuch who has the manner of the i ian 
and speaks in words of wisdom, he is an angel who warns or gives EE d 
And if the eunuch is known, it is none other than he.... The Ux pA is the 
angel of mercy, while the black or Ethiopian eunuch is the angel ol punts dud 
The first one represents glad tidings, while the second one sorrow and distress. 


Prophets, Apostles and Teachers; Jesus and Icons 


Chapter 11 of the Oneirocriticon is called “On Prophets, Apostles and cu 
(Drexl 6, 17-21), a sequence of holy figures taken from the New menus ; 
but only its first paragraph deals with that topic. The second paragraph ( d 
6, 22-7, 5) interprets dreams about Jesus Christ, and the sl gious di uns 
of being ordained a patriarch, a priest, or a deacon, of reading s a » 
Gospels to the people, and of being tonsured or dressed as a monk js 
13-26). The first two paragraphs are also related to chapter 150, "On d | 
(Drexl 105, 12-107, 2). | 
3 Al-Dinawari, fas! 9, bab 10; Esad Efendi 1833, fol. 90a. 

? Al-Muntakhab, chap. 30, p. 149. 
3 Al-Nabulusi, vol. 1, p. 192, s.v. Qa 
* See chapter 4, n. 62. 
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According to chapter 11, dreaming of prophets, apostles, teachers, or martyrs 
has the same meaning as dreaming of angels, but the fulfillment of these 
dreams is somewhat less auspicious. Dreaming of Jesus signifies salvation 
worldly wealth, and victory. Whatever the dreamer hears Christ say in a diss 
will be fulfilled exactly, and he who beholds Christ in a dream is blessed. 
Seeing Christ in an unknown house and entering it to join him signifies the 
dreamer's imminent death and salvation, along with the attainment of high 
rank and wealth by the dreamer's offspring. Dreaming of the apostles or 
patriarchs signifies something similar but less auspicious. 

The first half of chapter 150 ("On Holy Icons") also interprets dreaming of 
Jesus or one of the apostles, prophets, and saints (Drexl 105, 12-106, 4). It, 
too, says that dreaming of Christ signifies victory, that whatever is said by 
Jesus or one of the other holy figures in a dream will be fulfilled to the last 
word, that dreaming of them also foretells worldly and spiritual well-being, 
that dreaming of one of the holy figures is less auspicious than dreaming of 
Christ himself, and finally that Christ is dreamt about only by the very pious 
or the very sinful so that they may repent and be saved. 

Only the second half of chapter 150 is true to its title and discusses icons 
(Drexl 106, 5—107, 2). Its interpretations also repeat material found in other 
parts of the Oneirocriticon. Dreaming of an icon depicting Christ's crucifixion 
predictably signifies victory, since both Christ and the cross have already been 
associated with victory in chapters 1] and 126 (“On Kings and Crosses"). An 
icon of Christ without the cross also signifies victory, but is less auspicious. 
An icon of the apostles, prophets, or saints signifies a lesser victory for an 
emperor and well-being for a commoner. If the icon talks to the dreamer, 
whatever the icon says will be fulfilled. An icon with gold revetments signifies 
sorrow because of the gold, the negative of which is mentioned in several 
chapters of the Oneirocriticon.? Dreaming of having an icon made signifies 
success commensurate with the faithfulness of the depiction on the icon. 

In a position corresponding to chapter 11 in the Oneirocriticon, Arabic 
dreambooks interpret dreams about various holy figures, beginning with the 
prophets, among them Jesus, son of Mary (‘Isa b. Maryam). According to the 
Quran, Jesus was one of the prophets who appeared before Muhammad and 


Chap. 12, “From the Indians on Various Faiths,” Drexl 9, 1-3; chap. 240, “From the 
Indians, Persians and Egyptians on All Kinds of Sheep, Deer and Goats,” Drexl 193, 20; chap. 
255, "From the Indians, Persians and Egyptians on Golden, Silver and Bronze Coins,” Drexl 


208, 19—209, 22; chap. 256, "From the Same Sources, Regarding Ornaments of Gold, Silver, 


Precious Stones and Pearls," Drex! 210, 4-5. 
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rormed various miracles, such as raising the dead and calling down from: 
Mh a table laden with sustenance, that provided proof of his prophethood. 
C interpretations of Jesus are conditioned by his image in ie Qur'àn 
and do not coincide with the interpretations given in the Oneirocriticon; but 
neither do the Christian interpretations of Jesus quoted by al-Dinawari coincide 


vith those of the Oneirocriticon, as is evident from al-Dinawari’s relevant 
x 


chapter: 

aA Lelis LS jLos Ss. OŚ GG gio Do cese csl o o oso d! Js 
tas vastus gual: quii oss tas NOEL a ats ca 
MT CSI sug al s dbs Usa! cabo |e 35535 HHL pers 
euas Y La aUis gb oly Ge Gobet! ally «LIE gal isl! als 
Dem aol gl Gla dad s debe! Lal lb Oly Cult alls pa o 39S 
PERIERE ols ol pac 
aha gale qol ola LAS Lal coal y dala pay Laali oia sl ual 
alsa ale une sl paul sane OUS ul) os * Lael a LE eil, oe 

dae gulang lll 


The Muslims said: “If someone dreams of Jesus, son of Mary, he will bea 
blessed and useful man, «who will enjoy» many blessings and honors by the 
favor of God Almighty, and will be very righteous and outstanding, will lead an 
ascetic life and will be pleased with little, and will be endowed with triumph in 
medicine, in accord with the saying of God Almighty: ‘I heal him who was born 
blind, and the leper, and I raise the dead, by God's leave’ [Qur'àn 3: 49]. The 
Christians [Nasara] said: “Whoever sees him in his dream, nothing terrible will 

befall him throughout that year, and if he seeks something, he will attain it and 

will be skillful in it. If someone dreams of his mother, Maryam, the daughter of l 
*mràn, he will gain rank and dignity from the people and will be success! "i 
everything he wishes. If a pregnant woman has thís dream, she will give birth | oa 
wise son. And if calumnies are spoken against her she will be proven guiltless: 







and God will reveal her innocence. Whoever sees himself prostrate in fronp'of p 


: 1 : fa n3 
Maryam or Jesus will talk to the king and will sit beside him.” afl 


% ALDinawari, fas! 2, bab 25, Esad Efendi 1833, fol. 36b; BN arabe 2745, fol. 53a-b. - 


?' This last interpretation, attributed to the Christians, seems to reflecl an awarengas pf e po x 
imperial ideology, which drew an analogy between the emperor and Christ. One ry jr en 

it a reflection of the ceremonial genuflexion (proskynésis) before the emperor E Oil ice 
at the Byzantine court, though the same practrice was followed in the calipha perd al-Dinawari 
chapter 1, nn. 220 and 221). These interpretations suggest that the interp retations a, aien: 
attributes to the Christians were based on authentic Christian dreamlore, whether er h d ; iol 
it does not coincide with the material found in the Oneirocriticon, however, which. oes " 
mention dreaming of prostrating oneself in front of either Mary or Jesus, < 
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A similar interpretation of Jesus is quoted in al-Muntakhab:* 


SS doles p Là Ja) ol te oly cda pS! cle : E N 
cl ol Jada eesli! Ge ei ig bd alaa a S35 pall yate Al 


If someone dreams of Jesus, the son of Mary, his dream signifies that he is a 
useful and blessed man, who will be surrounded by blessings and travel extensively, 
He will be distinguished for his medical expertise or some other kind of knowledge... 
It is said that if a pregnant woman dreams of Jesus, the son of Mary, may peace 
be upon him, she will give birth to a wise son. 


And also in Ibn Shahin (no. 334): 


gil sadly Bold (35 s ere sly Des Ua s el al Ud Guay 
DI Y us bd! ale 353 lays LR Las soma s olin! cs 5S; 
Ala cia t 


If someone dreams of Jesus, he will revive his neglected" activities, will be strong 
in his pious deeds and will be granted success in carrying out good works. It is 
said that if someone dreams of Jesus he will granted devotion, abstinence and 
godliness. Possibly his travels will multiply and he will be safe from his fears. It 
is also possible that he will be endowed with knowledge of medicine to such a 
degree that there will be no one like him in his time. 


The interpretations of Jesus given by al-Nabulusi are identical to those quoted 
above.“ 


Icons in Arabic dreambooks are a negative sign because Islam disapproves 
of them. Al-Dinawari states:*! 


Legita spa ae e aus da cf] rbd be casia ree 
quà Baga os S3 Y 3 chus gà Y y aas Y Sls «Lll 55 oY [age gl cols 
Abel 


*! AI-Muntakhab, chapter 2, pp. 30-31. 
? Lit, “dead.” 
?? Al-Nabulusi, vol.2, pp. 85-86, s.v. pens 


` Al-Dinawari, fas! 1, bab 3, Esad Efendi 1833, fol. 33b; BN arabe 2745, fol. 47b; repeated in 
al-Muntakhab, chapter 1, p. 28. 


i 
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If <someone> dreams of an image or a depiction or a picture and is told, “This is 
your God,” and prostrates himself in front of it or thinks that this is his God and 
adores it, he will approach falsehood in proportion to how closely he linked 
himself to this image and depiction, whether incidentally or substantially, because 
the vision of God Almighty cannot be delineated, cannot be depicted and does not 


exist when one is awake. 


Similarly, Ibn Shahin (no. 17) says: 3) s+ „e m «Li sl ely deas 


JUS «Ul ule es pds OL d aso AS (If someone dreams of an image 
of God Almighty and prostrates himself in front of it, he will fabricate lies 
against God Almighty). | - 

The interpretations of Jesus and icons in the Oneirocriticon were clearly 
not copied from the equivalent interpretations of its Arabic sources, but neither 
were they invented by the Christian author. The Arabic interpretations of 
Godhead, the Prophet Muhammad, and the other prophets of Islam show a 
number of similarities to the contents of chapters 11 and 150. Both agree that 
the significance of dreaming about the prophets is almost equivalent to dreaming 
about angels. The first paragraph of chapter 11 was probably copied from an 
Arabic source without change, since Christianity and Islam do not disagree 

3 nem TANE 2 
about the status of the prophets. Chapter 11 begins thus: 
' Eáv xig iðn Kat’ óvap npoqiitnv Ñ GnootoAov 1j StSdoKaArov T] paptupa, kat 
ovtor Svvapitv Éyovct kadorep Ent THY AYYEAWV, yetpiotépa 8€ touv i Exact 
TOV npayuátov, 61011 órtaotav GyYEAV GpLaptwrds Tj rovnpóc OVX £OpaKe, 
npodntas SE Kai toU Aoutotc távtec apa £Oeóocavto. 


If someone dreams of a prophet or an apostle or a teacher or a martyr, it has the 
same validity as «dreaming of» the angels. However, the outcome of events will 
be more moderate, because no sinner or evil person ever saw an angel, whlle 
everyone has seen the prophets and the rest «of the holy figures mentioned». 


. ,A3 
A similar interpretation is quoted by Ibn Qutayba: 
Jf Losey talpi! à YI ul soy y ool! ue La vul Le 
JUS ssie elaquidlg «lH axe KUI Y «Leal oo Ul ao ort Le 
mes ade eligi! à JLas Wall dae hay e MY) pls «Ll 
Laud! cy gSbe igs € aab cuna ed 4 545222 
ation of the prophets! 


How close is the interpretation of the angels to the interpret 


? Drexl 6, 17-21. 
? [bn Qutayba, bab 5, Yahuda ar. 196, fol. 26a-b. 
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—except regarding martyrdom and the earnestness «that is ass 
//«Martyrdom occurs when» dreaming o 


because the angels are near God and th 
Almighty said, "Those who are with yo 
angels. He also said about the martyrs, 
[Qur'àn 3:169]. For this reason the martyr 
the kingdom of heaven.“ 


Ociated with ib, 
f the angels and not Of the Prophets 


e martyrs are near him as well. Gog 
ur Lord" [Quràn 8:206], meaning the 
"With their Lord they have provision" 
is called a witness, because he Witnesses 


Chapters 11 and 150 both interpret Christ as signifying victory and Spiritual 
well-being. Chapter 11 connects this dream with worldly wealth; chapter 150 


Says that it is only dreamt by the very pious or the extremely sinful so that 
they may repent. According to the first paragraph of chapter 11.5 


' Eáv tic (8n Kat’ Óvap tóv Küptov Kai Gedy 
Ott aÙTÓG £ouv Ó Xptotóc, oUtoc evprcet o 
Kat vixmnv peyiotny. 


"liv ' Inooov XPLOTOV koi ouvijay, 
OTMPLAV vuxfic Kai nÀoütov KÓgyov 


If someone dreams of our Lord and God Jesus Christ and rea 
Christ, he will find salvation of his soul ai 
victory. 


lizes that he is 
id worldly wealth and à Very great 


The beginning of chapter 150 conv 


eys more or less the same message, but 
with additional detail 


s and somewhat different phrasing:* 


‘Edy i65 cic kar | 


D OnaparraKtwc Kpate(to tv ÓpiA(av, ónota àv ein ei 6 
OUx ouiànoev Qt, £i uév Eotiy Bacirets, evprjoer Xapav Kai vixac xooAuüc 
Kat’ £yOpÓv, ei Sè Ka0apóc kat áytoc xoi edlais, oxepéoya koi óta xoi 
at xapüc avtod šota. 


If someone dreams that our Lord and God Jesus Christ appeared to him (this is 
dreamt only by the pure and the saintly, or by the most pious emperors, or by the 
exceedingly sinful, so that they may repent), if he talked with Him, let him unfailingly 
hold on to the conversation, whatever it might have been; if he did not speak to 
him, if «the dreamer> is an emperor, he will find joy and overwhelming victories 


— 





44 — " 
Cf. also Ibn Sirin, Ta‘bir al-ri’yé (Pakistani ed.), p. 20: CHI eà ehai 36 U4, Lal y 
Sod! i$ sus a La saisi PERS ob oed GI 2. X UL Ji peia (As for 


seeing the rest of the prophets in sleep, they are like the angels..., though in dreaming of them 
there is no martyrdom, as there is in dreaming of angels). " 


? Drexl 6, 22-24. 
1 Drexl 105, 13-21. 
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eainst his enemies; if heisa pure, saintly and pious man, he will have steadfastness, 
agains $ l i a 
i i i od and in his Joy. 
rease in his progress tow ard G 
glory, and inc 


ing to the Christian faith, Christ was both man and God. This doctrine 
iid he author of the Oreirocriticon had to avoid copying anything 
means that t ; n interpretation of Christ that refers to him as a prophet, and 
from the oe 2 him to base his Christian interpretations of Christ on the 
He ace on the godhead. Indeed, a number at Arabic dreambooks 
associate God with victory. According to al-Dinawari, 


«| "E FREE E FER a OU s vH peso 2 3l uos dle Ja oly Gl 
J= MEE pasie cle helal jai oye Vu USUS oly esl olli Jal 
c E id RUN 3 - E J J 

| RARES 


If someone sees Almighty <God> speaking words of blessing and: de m s 
certain place, His mercy and forgiveness will descend upon is baie he 
place. If they are at war, He will render these peopie abe agains 
enemies ... and this will be the home of the martyrs and the blissful. 


God is also interpreted as triumphing in war in Ibn Shahin (no. 13): T 


ida gle et Mas ISM alli Jal poets rflni ATI | olé dus 
Whoever sees that God Almighty descended to a land or a city or ü MR T 3 
quarter of a city or some such place, it means that God Almighty wii oring 
victory to the people of that place and grant them triumph over their enemies à aa 
T ta Sng S ge A Li CELA Fi s but 

According to al-Nàbulusi," dreaming of God signifies not only victory bu 
also worldly success and salvation in the Hereafter. In addition, neat i 
who dream of Him will repent, an effect also claimed for dreaming‘of. C we 

in chapter 150 of the Oneirocriticon: 









hy oad le dada dadas Y y coss Y 9 CESS 5 nla yy Cds sl) Gad 
ETE aial Jla oly olg. olube à ti loug ne ise 
Alscl le jail a ED. 





M na he an orm, or 
Whoever sees God in his power and glory, without ESAO ie H 3 
2 4l TO *. m 

«other» characteristics, this is a sign of goodness and glad tidings regarding nis . 






E “BN arabe 2745, fol. 46b 
: Al-Dinawari, fas! 1, bab 1, Esad Efendi 1833, fol. 32b; BN arabe 2745, P. 
id Al-Nabulusi, vol. 1, p. 8, s.v. giles all. i E. 
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worldly affairs and the soundness of his faith «which will secure his well-being» 
in the Hereafter. If a sinner dreams of God, he will be rightly guided, and if the 
dreamer is oppressed, he will be victorious against his enemies. 


Some of the Arabic interpretations of godhead are similar to those relating to 
the Prophet Muhammad. Since we do not know the exact contents of the 
Arabic texts that the author of the Oneirocriticon used for his compilation, it 
is conceivable that the Greek interpretations of Christ were based on the Arabic 
interpretations of Muhammad, possibly because Christ is the founder of the 
Christian religion, and Muhammad is the founder of Islam. In al-Muntakhab? 
dreaming of Muhammad is interpreted as promising victory, as well as spiritual 
and worldly improvement: 


oly lg «LIE aL us a5, oly oly «32 Ul (LAS 0 saca oly cl la 
date G5! dd (955 Sly Sell ga oso sl) ols WI spa Gla. 
MÀ ghe pose vu 5 Yao 423 Jas eld! cr bie à pago d sl sal 

„alal Sal 


If someone who is in debt dreams of Muhammad, God will release him from his 
debt; if he is sick, God will heal him; if he is at war, God will grant him victory; if 
he has never performed the pilgrimage to Mecca, he will manage to perform it. If 
Muhammad is dreamt of in an arid land, it will be made fertile; and if he is dreamt 
of in a land where tyranny had spread it will change to justice, and if he is dreamt 
of at a place where there is fear, its people will be secure. 


Muhammad is associated with worldly wealth, success, victory, and bliss in 
the Hereafter in Ibn Shahin (nos. 303 and 336): 


a 


Al-Kirmani said: “Whoever dreams of the Prophet as joyful and cheerful with a 
smile <on his face>, it signifies power, rank and victory.” 


el as goil d Laas GLa plug cole «Ll pha | ball gly os 
Lal g edale Vall s iaai opal ss bods jaa (à OLS gly odia aby 
E E ear AER E E EE E E 
«UI olii Làspa OLS 5] 5 lael ple paiio ulis SS ol Jais che! 


M 


? AI-Muntakhab, p. 32. 


E 
I 
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Whoever sees in his dream the Chosen one, may the peace and blessings of God 
be upon him, indeed joy after distress will come to him and his debts will be 

aid.... If he is in dire straits and in a poor financial situation, beneficence and 
grum will fall amply upon him. If he is rich, his wealth wall Cle ASC it is 
said that the vision of the Prophet, may peace be upon him, signifies bliss in the 
Hereafter. And it is said that if <the dreamer> was oeteatea, he will be rendered 
victorious over his enemies, and if he is sick, God will heal him. 


, ; ; l 3 1.50 
e Prophet is also associated with victory in al-Nabulusi: 


Dreaming of th is 
o2 02 U SII Glossy Die ll jet be 6335; ela la 5 


pe aly Ols- 
ils all s ja w 
of the believers and destruction of the unbelievers... . If someone who is at 
war dreams of the Prophet, God will grant him victory). | mE 
The excerpt from chapter 150 stating that WEE is said by Chris! 7 a 
dream will be fulfilled is repeated in chapter ia EQV be Kai Open 
avid, Nav, Ó TL dkobor Tap’ avtoD, KPATEITOW cvaprBorag (If he also 
converses with Him, let him without doubt hold on to everything that ne 
heard from Him). Arabic dreambooks state that whatever is uttered by a in 
a dream will be fulfilled. Al-Dinawari says: e sl! , à ale eS ol was s 
al ALS e gl Cg pol gl eS Las LII à pal opal al pon 
oa SUI Sal «LII (Likewise, if God decrees something for the dreamer in 
his sleep or orders him <to do> something, in his wake tunes: things lee 
happen according to God’s decree or command, according to the saying of 
God Almighty: “Is not God the justest of judges?” [Qur'àn 95:8]). aie 
According to chapter 11 of the Oneirocriticon, whoever are of Christ is 
blessed? GARG kai LAKEPLOG ò torovtov Oedjatoc OEcpoc (And the one 
who saw such a vision is blessed). Modern scholars have thought par oe 
interpretation might have been inspired by the phrase from Luke ren 
uaképior oi OPbaApoi oi BAÉmovtEG & [Aénete (Blessed are ing ola 
which see the things that ye see), but Arabic dreambooks also eem that 
whoever dreams of the Prophet Muhammad is blessed. According to al- 


"e ! yacu hs 
Muntakhab (p. 32), «11i say 3 Cie Ll gam o srw gol Si J 


(Sometimes, the vision <of Muhammad> signifies victory 


9? AJ-Nàbulusi, vol.2, p. 216, sv. Jaa . 
*' Drexl 6, 25-26. 

*?! Al-Dinawari, fasl 1, bab 1, Esad Efendi 1833, fol. 32b; BN arabe 27 
? Drexl 6, 26-27. 

2 Brackertz, Das Traumbuch des Achmet, n. 54. 


45, fol, 46a. 
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. ` 3 m ` - waaa 
dalia À aly Ot 5b taila (Master Abi Sa‘d, may God be pleased 
with him, said: “God sent Muhammad, may the peace and blessings of God 
upon him, out of mercy for the world, and blessed is whoever im him du hi 
his lifetime and followed him. Whoever will see him in his dream j ‘le 
blessed"). vo 
. According to the Oneirocriticon, dreaming of entering a house in order 
join Christ may signify the dreamer's death:? : 


SO 


£v be (Sn aùtòv £v oiko tivi Gyvwpiot@ Kai EicEAG £v tà oiko ò Bewpdy 
oUx vrtoctipéyn SE, yvwaok£to, OTL ANOVavEITAL LEV tov, conce o£ xà 
Kat ot KANPOVOLOL avxo9 GELMpLATwV xot tovtov rÀnoOncovizat. 


If «the dreamer» sees Christ in an unknown house and enters the house and does 
not come back, he should know that he will soon die, but will attain salvation ae 
his heirs will be loaded with offices and wealth. ' 


According to Arabic dream interpretation, under certain circumstances dream- 
ing of God can foretell the dreamer's death. Ibn Shahin (no. 15) says: ca; 


dialog be das JI UU « J tbs all! cy! cs! (If someone dreams 
that God Almighty said to him “Come to me!” this signifies the approach of 
his death). The interpretation of the house as a dream symbol associated with 
death in the Oneirocriticon can also be traced to Arabic dream interpretation 
Thie Arabic word dar can mean “a mansion” or “a large compound of structures 
or, in a more general sense, *abode.'?? The same word is also used to desierit 
me “abode of the Hereafter” (a/-dar al-adkhira). Arabic dreambooks fier tote 
interpret an unknown dar as the abode of the Hereafter. According to Ibn 


Qutayba,” 3-39! la Yla a ill : [13 | 
| | gla eh Lal s eus ll S dE Laat) U gall lll 
ads rs (eges Ges uel y Ial LeuY g (A compound with unfamiliar structures, 
2 come location, and people is the abode of the Hereafter, especially if «the 
‘eamer> ini ; j 
E SER in it dead persons whom he recognizes). A more detailed version 
of the same interpretation can be found in al-Nàbulusi?? [15 Jas ru 


| . s - m 
clo ol Eee Y gall ye Ba yia Jal s oed y lly Gal Usea 





55 Drexl 6, 27—7, 2. 


56 
he word b e i in 
[ bayt (house) designates a room in the larger compound of a dar; in a Bedouin |. 


ERN dar refers to a camp, bayt to an individual temz 
. Ibn Qutayba, bab 17, Yahuda ar. 196, fol. 35a. 
< Al-Nabulusi, vol. 1 , p. 207, sv. tall J su 




















i 
| 


CHRISTIAN AND ISLAMIC ASPECTS OF THE ONEIROCRITICON 279 


GL 3 AY! jd! iue eH oaa pe Le (If someone enters a dàr 
ructures, grounds, location, and people and isolated from 
pecially if he sees in it dead persons whom he recognizes, 


c4 
with unfamiliar st 
the «other? houses, es 
this is the abode of the Hereafter and he will die)." 

According to the excerpt from chapter 150, only the very pure or the very 
sinful can dream of Christ. This idea is then further developed in chapter 


150: 
ci Sè ò Sav EoTt KAD onepBoAnv apaptoAóc, émiotpaghoeta Kai Ev petavoig 
Gnoavertar. Óuoioc YÀP LApTUpPEt TH Aóyo xoi Paotreve: £v Exy dv6panov 
£v kivõúvo kot opyri Kat MPOGKGAEONTAL kat iy avtov, cuyxapei, Goa Tjiaprev, 
gaùt 51a toUtO Koi ò ELPTLEVOS OÙTOG GpLAptwAds TH Oeoptq toU Kuptov owðń- 
getat. Óuotoc Kal £x TÖV ANOOTÓAWV Kal npodntóv xol ayiwv &àv iy tig EK 
av eipnué£vov cvvopiAobvta avid, £i jtév Eott BaotAevo, KPAaTELTH THY OLLALaV 
ávaudiBóAog £t 8 ook EAGANSEV avt, uóvov è eidev, eùpýoet xapdv EAattova 
tij; TOD kuptov ontaciac £i 5& tod KoLvod XAooQ 1, Evproet Kal eic Thy niony 
gutod Ékaotoc Kat eic TÒ Épyov adtod npokorv. tà 10010 Kat elkoviopev 
Q'UtOUG. / 

If the dreamer is exceedingly sinful, he will repent and die in repentance. This 
interpretation is also evidenced by <the conduct of> emperors: if they hold someone 
liable <for something> or if they are angry al him, if they invite him and see him, 
ethat means» they forgive him his wrongdoings. For the same reason, the afore- 
mentioned sinner will be saved through beholding his Lord. Likewise, if one of the 
aforementioned persons sees one of the apostles, prophets, or saints talking to 
him, if he is king, let him consider that whatever <they said will) undoubtedly 
«come to pass». If «the dreamer> does not talk to «the holy figure» but only sees 
it, he will find joy, but less than in the vision of the Lord, If the dreamer Is a 
commoner, he will make progress in his faith and in his work. This js. why, we: 
represent «holy figures? on icons. : | 









Al-Muntakhab® also states that both the righteous and the sinners dream about | 


God. For the latter, such a dream is a warning sent to them in order to repent: 








These interpretations can also be found, in an almost word-for-word correspondence, in- 


chap. 146 of the Oneirocriticon (Drexl 100, 25 f): Eáv tic tn, Gi 'eigihgev Eis LOY 
dyvépiotov éyovta Ktiopata Kal tónov xat xobv kat oixrtopag dyvapiotous 5 yveptyors | 
uév, mpotekeutoavtac 86, voeitw, ÖTL Ó olkoc EKELVOG 6 dAdog KÓGHOG È 
kai 6 i8àv tayd tedevta (If someone dreams that he entered an unfamiliar estate that had 
structures, grounds, land and inhabitants he did not know or whom he knew, but who were 
already dead, let him understand that this estate indeed is, and is interpreted as, the hereafter and 
the dreamer will soon die). Hadi FP 


® Drexl 105, 21-106, 4. 
? Al-Muntakhab, chap. 1, p. 27. 
€ Repeated in BL Or. 6262, fol. 19b [19], which con 





tains. al-Khargüshi's j al-bishara wa-al- 
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ste One pala US colin aisle die cul oo , sae sal Bay! gua 
Li ola yd oalband I So Sl ll SES GLb Gall JESS pitas el y us ay 
thd! R 
Master Abū Sa‘d, may God be pleased with him, said: “If someone dreams that 
he is standing in front of God Almighty and that God Almighty is looking at him 
if the dreamer is one of the righteous, his dream is a dream of mercy. If he is noi 


one of the righteous, let him be warned, according to the saying of God Almighty: 
“The day when mankind shall stand before the Lord of all Being" [Quran 83:6]. 


A similar interpretation is quoted by Ibn Shahin (no. 2): 


saadi làa gl ule «Ja Lala «all Rss thes «Ll y LG gas al) a, 

uà ol a Gals SU 5B (La «HE ess jua 5S5 pol uu 
Whoever dreams that he is standing in front of God Almighty and that He is 
constantly looking at him, «the dream signifies» that this servant of God will 


have peace in his affairs and be in the mercy of God Almighty. If he is a sinner, it 
is necessary that he repent. 


Dreaming of the Prophet is also interpreted as repentance in al-Nabulusi:” 
al] ala Ua s Seas de (SI tl US 5l 5 («If someone dreams of the 
Prophet», if he is in heresy and in error, let him be afraid of God). 

In effect, any prophet can signify glad tidings or a warning. According to 
al-Muntakhab, «L| ol yha ehali Sy «lll dea) asses gal Sw! JG 
Slil Lely 8 Le Lal oco sal agile (Master Abt Sa'd, may God have 
mercy on him, said: "Dreaming of the prophets, may the blessings of God be 


upon them, is one of two things, either glad tidings or a warning" ). Something 
similar is also mentioned in the dreambook of al-Nàbulusi:? 4.355 ; Ja55 


BLS» asy ele estat) «Le olas SIs «Lossyl (The vision of the 


prophets and the apostles, may peace be upon them, signifies «both» a warning 
and glad tidings). 


nidhara with an omission that obscures the meaning of the passage; the same omission is made in 


the repetition of this interpretation in Ibn Shahin, no. 28; both texts should be corrected on the 
basis of al-Muntakhab. 


5! Al-Nabulusi, vol. 2, p. 215, s.v. saaa . 
^ AI-Muntakhab, chapter 2, p. 28. 
^ Al-Nàbulusi, vol. 2, p. 287, s.v. cLans¥I yas Qos. 





| 
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The passage in chapter 150 connecting Christ with cory royalty conveys 
an idea that is, of course, well founded in Byzantine imperial ideology, but it 
e t without parallel in Arabic dream interpretation; and the author of 
dn enn must have found the coincidence very convenient. Ibn Qutay- 
uu hints at a connection between the prophets ane roya: as the lasl 
section of his chapter on the prophets interprets the significance of dreaming 
about becoming à prophet or a king. Al-Nabulusi associates royalty with the 


prophets in a direct statement: Laal cJ La agi¥ esl! ule Jai aed 
; 3I (The vision of the prophets also signifies kings, because the prophets 
5 


are the kings of this world and the next). 
According to chapter 150, the more elevated the status of the holy figure 


dreamt about the more auspicious the dream. The idea is repeated in chapter 


07 
EG 
AAAA xai tiva TOV GTOGTOAWY fy RATPLAPYav Edv tic iy Ws TOV Xpiotóv BAénav, 
ovtws Eta avTA 7 Éxaoto 109 NPAYPLATOG, MAI HETPLOTEPA Kat KATWTEPA. 
tles or the patriarchs as if he were 


And if someone dreams of any of the apos | 
e the same, only more modest and 


seeing Christ, the outcome of things will b 
inferior. 


A similar way of thinking seems to be reflected in the following passage from 
al-Dinawari:” 


ic ` ` " = | | : ‘ 


ru PET HERUM 
all e SIE al S pty eno "T Hh (EO ERU TNI 


If someone dreams of one of them [the companions of the Prophet], a oan 
vision is a blessing from the overflow of the Prophet's blessing—may the i 
and blessings of God be upon him—analogous to the identity wi eRe Ree 
<that the dreamer dreams of» and an honor by which God Almighty ising | 
the dreamer. a ws aa sept i 
; hat depict Christ. arious 
The second half of chapter 150 discusses Icons that depíct Christ and val 5 
less the same interpretation 


holy figures. Dreaming of icons is given more or ! ot are therefore 
as dreaming of the figures depicted on them. Icons of Christ are | 


^ A|-Nàbulusi, vol. 2, p. 288, s.v. «LiaàY! Da ot 

8 Drexl 7, 2-5. l , 

6 Al-Dinawari, fas! 4, bab | (H! Laal), Esad Efendi 
62a. 


1833, fol, 42a; BN arabe 2745, fol. 





GBA. F3. iA doe Sae Sa a sete a Spi D, JN T, Ny, IU, SSUAISCEUSAUMITR, AE EE E O ctum 
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associated with victory, and whatever is uttered by an icon in a dream Will be 
fulfilled: 


' EGv tic 18 eixóva x00 Kupiov NUOV Inoov Xptotov Eotavpwpevon, dt Tpoceki. 
vroev 1j Nondoato Tj ¿SEHON avtie, ei uév Eott Paoueúc, kai OUtOG edpnoer 
vikaç Kat £x0póv kal yapav £v trj 666r avtod, diót 6 STAUPOS HET toù 
otavpwdévtos Ev adtH xupiov nuàv Inood Xprotod vikac HEYLOTAG onpaiver 
Kai ndéong OAiwews petaBoAny’ Kal Eav iðn eixóva uóvnv tod kupiov Titov 
'IncoU Xpiotod Gvev Tov otavpodv, Eotiv Ù xapa EAattotépa, OLOLA Kat j 
vikn. £l 8& 16y tic TOD KOLVOD AGOD tovto, EVPTOEL yapàv koi èmtuyiav tie 
6£rjoeoc avdTOD. àv iðn tic ELKOVa GTOGTOAWV Tj tpoódntàv 7 dyiov, ei wey 
&ott PaoLAevs, unvupa vikng peytotng óé5etat kal T] ViKn uretptorépa £otac 
où yàp £ióev EKELVOUG ADTOUG, GAAG tijv £ukóvor SG TODTO Kai &Aüttov 7 vin, 
gi 6€ EOTL TOV KOLVOD AGOD, EVPNGEL xapàv xai zpoxorriv Ev toic Epyors 
QUTOD. áv tic (61, OTL MPIANSCAV ato at eixÓvec, xat pvnuovever tg Ojo, 
Kai TADTA Ws éni tò MAELOTOV eic népag Epyovtar’ et SE rj Pactreds ò Todt 
160v, £Aeboetat ALTA YaPG Kal vikn kat ExOpav peta Savpatoc, kað ócov 1 
aya thc ójuALac tig EikOvoc £t SE TOD korvo AOD, Kal OUTOG petà Bavpatoç 
RÀOUTÜOEL. 


If someone sees an icon with the Crucifixion of our Lord Jesus Christ, and he 
prostrates himself or kisses it or prays in front of it, if he is emperor he will have 
victories against his enemies and joy in his glory, because the cross with our Lord 
Jesus Christ crucified on it signifies great victories and relief from every kind of 
sorrow. If the dreamer sees an icon of our Lord Jesus Christ only, withoul the 
cross, the joy and victory will be inferior. If a commoner dreams this, he will find 
joy and fulfillment of whatever his request is. If the icon represents the apostles or 
prophets or saints, if the dreamer is an emperor he will receive news of a great 
victory which will prove to be not so great. If he is a commoner, he will find joy 
and progress in his works. If someone dreams that the icons talked to him and he 
remembers their words, most of what they said will be fulfilled. If the dreamer is 
an emperor, he will receive joy and a victory against his enemies through a 
miracle commensurate to the miracle of the talking icon. If the dreamer is a 
commoner, he will become rich through a miracle. 


Chapter 150 attaches to the icons of the prophets, apostles, and saints the same 
interpretations that have so far been mentioned for Christ: icons of holy figures 
signify victory and worldly success, and their utterances are truthful. The 


same interpretations are given for dreaming of the prophets in Arabic dream- 
books. According to Ibn Qutayba,” 


*? Drexl 106, 5-24. 
? [bn Qutayba, bab 5, Yahuda ar. 196, fol. 26b. 
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is slg ogee a3 ptio 2-3 (UA gb aeuo s occid! ul) oa 

E) so B 

ee sie pad gt ly peed orsa qd aie sf Leal und! Qe ual 

€ E d ^ 

If someone dreams of the prophets and apostles, indeed he saw them," and this 
sO é 


ienifies his power If they are seen in a arid land, its people will enjoy abundance, 
eT ; Ax afe T i i 
e the people are wronged they will be victorious and if they are in sorrow they 
or i 


will be cheered. 


inal-Muntakhab dreaming of the Prophets is also interpreted as worldly success 
al- | 
and triumph over one's enemies: ellis 4445.85 le mU Lud elo Ge? 


slale ias» pdb s dale JLars or Log dl Gales giha te ads En 
| ms of» a prophet in his proper condition and form, this signifies 


someone drea M ; 
usness and power, as well as a good reputation and ti iumph 


the dreamer's righteo 
over his enemies). | u - 
Similar interpretations are also quoted by Ibn Shàhin (no. 302): gal JUS 
Joo ph Lag yg Bde g jH! gle Jas Lul o @ jell ud al 5o Oe 
adl 5 A44! urbe Jus (Ibn Sirin said: “Dreaming of the powerful apostles 
1 n n 
means power and honor. Dreaming of the apostles means triumph and victory ^ 
In addition, Arabic dream interpretations suggest that the cs a 
prophets in a dream will be fulfilled. According to Ibn Qutayba,” (s! iie 
23 allons og als OI ope of aaj y ai ell po opben yl y oed 
ERR o les in his dream, indeed 
e s] L3 Le 54-8 (If someone sees the prophets and apostles in his Cream, ee 
he saw them, and this signifies his might. If they talk to him using words © 
righteousness and goodness, whatever they tell him is <true>). ed l 
The last section of chapter 150 interprets icons with golden revetment 


. .74 
ordering an icon to be made: 


and 


ÓVOG KEXPVOMPEVAG 7] GXPVOWTOUG, ENL 


- ; 
Ó fav iðn GvOpooc kat Ovap ELK ; j "n 
ócag £àv iðn GvOponoc dri ydp viv gpuoéQv moAMiKi 


TÖV GxpVadtwV uóvov xapieotépa " Éxflacie 
kot Oi yv. üro8nAoU01 tà 1v Xpuoov. | me S 

' E&v (89 tic, Gt Sretagato yevéoOat eikóva ayiov, e pi E dicm có 
EMLTHOEVUATA Kat TPOTMOUG kat’ £yOpov Epydcerat: Kot £v is x ONE 
tüv £ikÓóvav vünoc, EmTEvgETAL Kat qà ENLTRSEVWATA ato, £L o8 Hm 


is proba suggest that the only way 
?' The purpose of this otherwise incongruous phrase is pt obably to suggest thi 


truly to behold the long ago dead prophets and apostles is in dreams. 
? Al-Muntakhab, chapter 2, p. 28. 
? Tbn Qutayba, bab 5, Yahuda ar. 196, fol. 26b. 
™ Drexl 106, 24—107, 2. 
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ånoßńoeta AVTH. Opotac xol KOLVOD AGOD, £v Exdotw Épyo adtod &nofroe 
TEE ‘ ` ^ : : TU 
Katt Thv &nituytov avtod. ‘ 


If a man dreams of gilded or ungilded icons, the fulfillment of the dream is More 
auspicious for those that are ungilded, for the gilded ones often signify sorrow 
because of the gold. 

If someone dreams that he ordered icons of saints to be made, if he is emperor 
he will devise stratagems and decoys against his enemies. If the representation in 
the icons succeeds with exactitude, his stratagems will also succeed. If not, the 
fulfillment of the dream will be proportional. Likewise, if the dreamer is a commoner 
each of his activities will succeed according to the <degree of> success <in trials 
the icons>. > 


The interpretations of chapters 11 and 150 were not invented by the author of 
the Oneirocriticon, but were based on material he found in his Arabic sources. 
This is as much as one can say with certainty. The Greek interpretations are 
similar to the Arabic interpretations of God, Muhammad, and the other prophets, 
and the Arabic interpretations of these three dream symbols resemble each 
other. It is therefore impossible to know exactly what Islamic concept the 
Greek author adapted into what Christian concept. Undoubtedly, the Greek 
author used the Arabic interpretations creatively, but his efforts to adapt the 
Muslim material to the needs of his Christian readers are still in agreement 
with the principles set forth in Arabic dream interpretation, whereby a dream 
interpreter is encouraged to infer the interpretation of a dream symbol that is 
missing from the written sources by drawing analogies with the existing inter- 
pretations sanctioned by the oneirocritic tradition.” Such an approach to the 
Arabic material would explain why the interpretations of Christ and other 
holy figures are essentially repeated in the interpretations of their icons. Since, 
according to Christian belief, an icon is only a depiction of the original and 
under no circumstances can it be treated or regarded as the original itself, the 
Oneirocriticon states that the fulfillment of dreaming of an icon is less intense 
than when dreaming of the actual holy figure the icon represents. 

The placement of the chapter on icons in the Oneirocriticon is unexpected. 





55 [bn Shahin says (introduction, p. Fh: Xi 55 ud buh La cle yy peal satel gly 
=s HL) ciis pret! ale GY 58! uL 4835 al BLES eos ye 14) 
-e bl J uo (If dream interpreters were to rely specifically on what is set down in books, they 
would have been helpless regarding many things that are not mentioned in the books, because the 


saan of dream interpretation and differentiation among the dreams of people is like a sea thal 
oes not have a shore); see also Fahd, "Les songes et leur interprétation selon l'Islam," p. 146. 
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not among its first religious chapters, but inserted much later, following a 


It is 
on priests and monks (chapter 149), adapted from Muslim interpreta- 


chapter 
tions found in the religious section of Arabic dreambooks. In Arabic dream- 


books this section is usually placed at the beginning of the work, where Muslim 
authors put the material on which the author of the Oneirocriticon based his 
pretations of Christ, the holy figures and icons. Apparently the Greek 
membered to write a chapter on icons—without which no Christian 
uld be complete—while writing on priests and monks and pe- 


inter 
author re 


dreambook wo 
rusing the religious chapters of his sources for a second time. Christ and other 


holy figures are treated somewhat cursorily in chapter 11. Their treatment in 
chapter 150 is more extensive and evidently bolder in its adaptations, possibly 
because the Christian author, by then almost midway in his compilation, had 
become more familiar with the Arabic methods and approaches to dream 


interpretation and felt better able to improvise. 


Priests and Priestly Duties 


The Oneirocriticon interprets dreams about priests and priestly duties in four 
chapters (11, 12, 139 and 149). Chapter 11, *From the Indians on Prophets, 
Apostles and Teachers," discusses the significance of dreaming about being 
ordained patriarch, presbyter, or deacon and of reading to the people from the 
Holy Books. Such dreams generally signify power, sovereignty and justice 
exercised by the dreamer (Drexl 7, 6-20). Chapter 12, "From the Account of 
the Indians on Various Faiths,” * states that dreaming of becoming a priest 
and praying for the people is interpreted as sovereignty, and reading aloud to 
people foretells wisdom (Drexl 9, 12-16). If a woman dreams of ordination as 
priest, however, it means that she will be dishonorably divorced from her 
husband (chapter 11, Drexl 7, 11-12). An anecdote recounted in chapter 139 
(Drexl 92, 1-7), tells of a woman who had such a dream, and prayed on behalf 
of the people. Séreim interpreted it as future separation from her husband, 
fornication, and bearing an illegitimate child. Needless to say, his interpretation 
proved to be accurate. din 


Chapter 149 (Drexl 103, 25-105, 11), which also appears at à seemingly 





Tias eer 2s dene "e : 
“Ek TOD AOYOV tàv ‘Ivé@v REPL MLOTEWS örapópov.” 
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irrelevant place unconnected to the first, religious, chapters of the work, is the 
longest chapter on priests contained in the Oneirocriticon. It interprets dreaming 
that a priest arrived at a place, or slept in the dreamer’s bed, died, had enlarged 
bodily members, abandoned the priesthood, walked in the dark or in the | light, 
or lost an article that belonged to his priestly attire. It also repeats the interpre- 
tations of chapter 11 on the ordination of a lay person as priest. At the very 
end of the chapter, Vat. gr. 573 (fol. 162b) adds one further interpretation that 
is missing from Drexl’s critical edition: yuvrj àv 16r Ott eyéveto tepeùc 
KOL GUVEAELTOUPYEL LEPEL, TAXD àxoOaveitat Kai ocwbńoeta (If a woman 
dreams that she became a priest and performed the liturgy together with a 
priest, she will die and be saved), which is at odds with the interpretation of a 
woman's ordination in chapters 11 and 139. 

The interpretations of priests generate a number of questions. Were they 
invented by the Greek author, or copied or adapted from the Arabic model? 
How can the seemingly arbitrary positions of chapters 139 and 149 be accounted 
for and how can the disagreement between chapters 11 and 139, on the one 
hand, and chapter 149, on the other, be reconciled? 

As there is no sacerdotal class in Islam, the interpretations of priests given in 
the Oneirocriticon cannot have been copied from an Arabic source. Though 
Arabic dreambooks do discuss dreaming of Christian priests and church prelates, 
the interpretations they provide clearly reflect a Muslim point of view and do 
not coincide with those given in the Oneirocriticon. Al-Dinawari interprets 
dreaming of the katholikos, of a priest, a monk, and a metropolitan as follows:” 
ule Cal abl gh 4352 gl ge ule Jas Gla li alils jLa eU ul) oli 
Aor (JI 55 ALe (If someone dreams that he became a katholikos, this 
signifies that he will die or drown or will be on the brink of ruin and will lose 
all his wealth). 14 à £35. Galo «3L aly 43l (gl j Cpe igala] JG 
45 a O Lig!) gl Lud Jgd GIS (el j tps Gola! allay Lea b jl 
Ja. 30 gid Ga 5 455 dale Gang GLE dale Laus GSI Cus Lint 
è > (The Muslims said: “If someone dreams that he is a monk, he isa 
heretic «or an innovator> who has just exceeded the proper bounds." The 


Christians said: “If someone dreams that he became a priest or a monk, he will | 
inherit something exquisite, though his circumstances will become straitened 


” The same interpretations are repeated in al- Muntakhab, chapter 46, p. 331. 
"* Al-Dinawari, fas! 8, bab 77; Esad Efendi 1833, fol. 65b; BN arabe 2745, fol. 144a.. 
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his daily sustenance will be meee Possibly, the fulfillment of this 


and 
dream will benefit those around him’ y 

"P aas Sia cab sg QU XE eases ol eos GE cel) cea 

visi opns oe She Es teas LUE (^ greens eA guis qe NEST 

(xa gay ers MS 3 duris uw p ns ai 

pls stl bis 55 isa, Gales GL po gl Gals Gl uel) SU sone 

Se ene 


If someone dreams that he is a metropolitan obeyed <by the people>, he is a 
powerful person who will invite others to heresy and they will follow him by 
analogy to their obedience <in the dream> and will exceed the proper bounds 
regarding this by analogy to the loftiness of his rank among the people <in his 
dream>. If he summoned a metropolitan and <the metropolitan> was unwilling 
«to come», he will blindly follow a heresy or à lie and will be accused of it, but 
will be found innocent.... If someone dreams that he is a monk or a bishop, he is 
a heretic and a Drotigal person, according to the saying of God Almighty: “But 
monasticism they invented—We ordained it not for them—only seeking God's 
pleasure, and they observed it not with right observance. So We give those of 
them who believe their reward, but many of them are evil-livers" [Quran 57: any 

















Al- Dawa s interpretation of a Christian sermon can be deduced from a 

anecdote:*' A Christian dreamt that he had become a priest and ` was delivering 
a sermon to other priests, who were listening to him in silence. A Christ ian 
dream interpreter who interpreted the dream Said that the dreamer youre 


perpetrate slander three M later, as maged happened, 






































from the interpretation of the Gospel in al- Dinawari: eue al 
els laa dag a : 






















is reading aloud from the Torah and the Gospel and does not x know hem, 
a man who will follow the opinions: of the  Qadartyys and the í 








" ” Al-Dinawari, fas! 8, bab 78; Esad Efendi 1833, fol. 65b, BN ar : 2745, fol. 144a 
Al-Dinawari, fas! 8, bab 80; Esad Efendi 1833, fol. 65b; BN ¢ a 2145, 10l, 1^ 
same interpretation of a metropolitan is repeated in al- Nabulusi, ‘vol. 2, p 261 $.V. lode 
"' Al-Dinawari, fas! 8, bab 79; Esad Efendi 1833, fol. 65b; BN arabe. 2745, fol, 


? In the earl y theological debates in Islam, the Qadariyya. were the adv 
opposed to the Jabariyya, the advocates of predestination The theologi ical i 
interpretation quoted by al-Dinawari escape me. See. Wi ‘Montgomery. anl 
Predestination in Early Islam (London, 1948). i 
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according to the saying of God Almighty: “And ye are readers of the Scripture! 
Have ye then no sense?” [Qur'àn 2:44])." Al-Dinawari's chapter on reciting 
the Qur’an™ quotes a Christian interpretation for dreaming of a book: calla, 
Joss «Là LS Wal gay LYS ja $ dale! pleas GUS (el ja laa] 
Ll oa DÀ pte pees g 41 59 (The Christians said: “If someone dreams 
that he put in order and bound the pages of a book? and assembled a volume 
his words will be favorably received and he will become <known for his» 
honesty among the people"). But even this passage does not appear among the 
interpretations of books in the Oneirocriticon. 

Ibn Shahin’s interpretation of the Christian Gospel (no. 847) also does not 


include anything close to the relevant passages in the Oneirocriticon: |zl , lu 


ge esca 635.3 Gall ce Q'bLa ICs pacco EE d 5113 
(If someone dreams that he is reciting the Gospel from a book, he will 


receive benefits from the Christians. If he dreams that he is reciting it without 
a book, he will fail to see clearly what is right and what is wrong and will 
become a friend of the Christians). 

Al-Nabulusi’s chapter on the Gospel includes both positive and negative 
interpretations that reflect the Muslim view of Jesus, his miracles, and the 
written revelation that he brought to the world:*é 


dali! ji 4 aa 53 5 Balal a as Scal dee Gl alal Lal oua Gly i 
ule tà, cds Lg sgae a She US olg 8) 54]l 5 p Uex3SYl y Gab Jl, 
POPOR ER LEN EOE li ay 3 cbisasll G35) EE] 
o pl La ye GIS 15 es Y Loss lS gl jy lb ao Ioas SE oly 
alas Lard Lobel je RAE SE usigi ele le «355 ods yy Gaps 

oobi s Lt! y gail oL jl s GSI! le «55 ) ots bays 


If a Muslim dreams that he has the Gospel with him, he will renounce the Muslim 
religious observances, withdraw from the world and chose «to become» an anchorite 
and an ascetic and «live in» withdrawal and seclusion. If «the dreamer> is a king 
he will triumph over his enemies. Sometimes this dream signifies deception, slander, 
and defamation of women with unblemished reputations. Sometimes «the dreamer> 


83 - | 7 

E Al-Dinawari, fas! 8, bab 81; Esad Efendi 1833, fols. 65b-66a; BN arabe 2645, fol. 144b. 

,, ^-Dinawari, fas! 8, bab 20; Esad Efendi 1833, fol. 78; BN arabe 2745, fols, 1263-1272. 

2 Masahif, which I here render as “pages of a book,” can also mean “copies of the Quran.” 
Al-Nabulusi, vol. 1, p. 10, s.v. Jussi. 
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will triumph against his litigants, if there is a trial pending against him. If he is a 
witness, he will give false testimony or will report something that does not concern 
him. If he is sick he will be cured of his illness. Maybe this dream signifies the 
science of geometry or the conveyance of what <the dreamer> teaches among 


scholars. Possibly this dream <also> signifies the book and the masters of drawing, 


singing and musical entertainment. 

The association of Christianity in general and the Gospel in particular with 
slander and falsification of the truth reflects the Muslim belief that the New 
Testament the Christians follow is incorrect, because its original text has suf- 
fered corruption (tahrif) in the hands of later editors.” The interpretation of 
the Gospel as signifying healing and geometry given by al-Nàbulusi also seems 
io have been inspired by the miracles of Jesus described in the Qur'àn. Finally, 
the association of the Gospel with triumph over one's enemies or litigants 
appears to have its roots in al-Nabulusi’s interpretation of Christians, which is 
based on the identity of the radical consonants employed in the Arabic words 
for “Christian” (nasrani) and "victory" (nusra);? al cl 8 jy ua y mày 
ia ¿<a (Becoming Christian (ranassur) si gnifies victory (nusra) for whoever 
has hukiima). The word hukūma has multiple meanings; it can be translated as 
“judgment” and “sentence,” in which case the dream signifies the triumph of 
someone facing litigation; it can also be translated as "authority" and "power 
of government," and then the dream signifies triumph for a ruler or a king. 

These parallels make clear that the Christian interpretations of priests and 
iheir duties recorded in the Oneirocriticon were not copied from the relevant 
interpretations of Christian dream symbols in Arabic dreambooks, but may 
have resulted from the adaptation of equivalent Muslim dream symbols. The 
duties of a Christian priest in worship are partly carried out by an imam in 
Islam. The imam stands in front of his congregation, though on the same level 
as everyone else, and leads them in prayer. Mosques generally have an appointed 
imam who is supported by an endowment, but any suitable male can also lead 
the prayer (a woman can only lead the prayers for an exclusively female 
congregation). The imam is chosen from among the members of a congre- 
gation on the basis of his knowledge, particularly of the Qur’an, his age, and 





*' For an analysis of specific examples of corruption in the text of the Bible analyzing the 
Muslim point of view, see Concise Encyclopedia of Islam, S.V. “Bible.” Ii: 
88 E 
* See Parrinder, Jesus in the Qur’an, pp. 83-91. 
89 z " 
Al-Nabulusi, vol. 2, p. 301, s.v. | 3l ja. 


When men and women pray in the same space, women always stand behind men in order no! 
to tempt and distract them from prayer. "oi dad o: j 
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his leading position in society. The imam may also deliver the khutba, a sermon 
that takes place on Fridays after the noon prayer, according to the example set 
by the Prophet. The khatib (preacher) stands on the minbar (pulpit)? ang 
either reads his sermon from his written text or delivers it from memory. The 
interpretations of priestly duties in the Oneirocriticon imitate the interpretations 
that Arabic dreambooks give for similar duties usually performed by an imam, 
The Oneirocriticon states that the dreamer’s ordination “on a patriarchal 
throne" (in other words on an elevated place, such as the Muslim minbar) 
signifies that “his nation will rule.” Ordination as presbyter signifies that the 
dreamer “will become lofty” (vynAdg £otat) (a metaphor that also has con- 
notations of a physically elevated position), and will "rule over the royal 
people" (é&ovoiácet 100 BacuukoU aod). It is unclear what the Greek 
author meant by the term "royal people." It could be a literal rendering of the 
Arabic |j sa&La or «a 5lSLa or 4Sls or 41481. (lit. “royalists” ), that is, the 
Melkites, the Christians under Muslim rule who remained loyal to the Byzantine 
emperor and Chalcedonian orthodoxy.” It could also have a much broader 
meaning. The term "royal people" has its origins in the Old Testament and 
indicates God's chosen people, the Jews." When it later occurs in the New 
Testament, it refers to the new chosen people of God, the community of 
Christians." The Islamic counterpart to this Judeo-Christian concept is the 
umma or community of Muslims, the "nation of Islam," in a definition that 
transcends ethnic and political boundaries. The Christian interpretations of 
ordination therefore are similar to the Muslim interpretations of the minbar, 
especially in the relevant chapter of al-Dinawari. The Greek interpretation of 
ordination is as follows:” | 
Ei ttc iðn £avtóv kat’ óvap xeipotovnOÉvta Ext 0póvovu natptápyov, Pacirevoer 
TO Ovog avTOD. £àv è xyeipotovnO£vta iðn éavtòv npeopotepov, DWNAdG 

EOTAL xai xeptfAertog Ev àčropati kal £&ovotácet tod DaoU A Ko0 Aaob, 220 
Kai dixatog éotav £àv È StdKovos, éctat arto KaTWTEPA 7] tum, àvaAóyos 


TOV óiaKóvov zpóc tov npeoßBútepov. &àv 8& yuvi tovto Oedontat, xopióetat 
atipws TOD iSiov dvópóc. 


?' At the time of the Prophet, the minbar consisted of three steps but later became much higher. 
?! See G. Graf. , Verzeichnis arabischer kirchlicher Termini (Louvain, 1954), p. 108. 
?5 Exodus 19:6 and 23:22. 


94 Sous uet 5-27 : F , ‘ : 7 v n 
Cf. I Peter, 2:9: óugic 6& yévog ékAektóv, BactAeiov iepdtevpa, £Ovoc áyiov, Aaóc EIS 
nepurotnotv... (But ye are a chosen generation, a royal priesthood, an holy nation, a peculiar — 


people...) 
35 Chap. 11, Drexl 7, 6-12. 
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if someone dreams that he was ordained on the patriarchal throne, his race will 
rule. If he dreams that he was ordained a presbyter, he will become lofty, be 
admired by all for his office, rule over the royal people and be just. If he «was 
ordained» deacon, his honor will be inferior in proportion to a deacon's status as 
compared to à presbyter's. If a woman dreams this, she will be dishonorably 
divorced from her husband. 


. 96 
Al-Dinawari interprets the minbar thus: 


PIE ETE E 
DLL caa GLE pall pA eS a gay Vna le al oly ai Lis 
uA og sq GS al D al oU OS ol Ua S Lod, Uia us 


The minbar «signifies» the rule of the Arabs «over other peoples». ” «lt also 
signifies» the community of Muslims and the glorious station (al-inaqám al- kar in) 
which God Almighty mentions in his Book." If someone dreams that he is on the 
minbar and is talking in words of righteousness, he will attain honorable, lofty 
and eminent rulership, if he is worthy of the minbar. 1f he is not, this «dream» 
indicates that he is well known for his goodness. 








Al-Dinawari’s interpretation of the khutba (Friday sermon) mentions the pos- 
sibility of a woman dreaming that she is delivering it; its interpretation is 
similar to that in the Oneirocriticon, in chapter 11 and inc 
chapter 139:” 











Suu ay abe by à Gully Lec Corts pig Labill ual obs gli 
x Ls «d lee Cie Oe Comum n (ya cua y 
Lo pii y Alii AL) RSS pat QoS oS l3 S py al al fal Sly gla, 
lex aa ce, E 














And if «someone» Podelivers the sermon s and completes his speech and the. : 


























in al-Nabulusi, ol 2, obi 222, S.V. jaa . 


?! The Arabic phrase oy! ù -LaLa could also be translated as “a sultan of the 
However, the use of the word ailan to mean “ruler” is relatively late (for example, i 
occur in the Qur'án). 

? The word magám means "site, location, position” | but also situation, 
dignity,” as well as “sacred place.” The interpretation of the minbar as the "gl 
obviously draws upon the multiple meanings of the word maqam. Qur n 4: 8 
maqam mahmiid, translated as "glorious station,” which is understood t to b 
boi reserved for Muhammad. 

? AL-Dinawari, fas! 8, bab 45; Esad Efendi 1833, fol. 80b; BN arabe 245, fl. | 


interpretations are repeated in al-Nabulusi, vol. 1, pp. 173- 74,5, V. ales > 













































Ibn Shahin (no. 1015) gives a similar interpretation: L4 3l a1 11 


ust Logs {Sally alll eS s dahal le , 35 (If a woman dreams 
that she is reading the sermon or is talking knowledgeably and wisely, she wil] 
be disgraced). Additional interpretations of the minbar and the sermon (nos, 
923, 927, 1011) also agree with those on priestly ordination given in the 


Oneirocriticon: 
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also completed according to the precepts of Islam, he will exercise Sovereign 
power and the people will obey him.... If a woman dreams that she delivered is 
sermon but her words are unwise, she will be publicly exposed and will become 
notorious for an abominable deed of the kind that is disapproved of for women to 
do. 


ly gl, 


Jud (uà Vua Y eXxSa se! ua 35 ) le ds ooi y gay) giind 
dab yai Y fle JS bey GYI oos ad ss 56 3l SIS Lays c y) lel 


If someone dreams that he is delivering the sermon from the minbar, if he is 
qualified, he will attain grandeur, power, might and glory.... 1f he is a righteous 
ruler, this signifies his fairness and equity.... If the dreamer is a woman, her 
husband will be publicly disgraced, and it is said that he will become notorious 
among the leaders of the witnesses for «uttering» words that have nothing good 
in them. It is also said that «the woman who dreams this» will marry and perhaps 
her husband will divorce her, or she will conceive a child from fornication. At any 
rate, nothing good will come of this dream. 


dai aSa d ual sis cols GY SLE shal oS 5 Go! Bas Gl (sl) as 


If someone dreams that he is preaching to the people, if he is suited to rule he will 
exercise it and will do it well. 


dal ces OLS ol’ abso gl SAI y es DIL; alsis Louis cle ail sly des 
If someone dreams that he is standing on the minbar and is talking knowledgeably 
and wisely, or that he is delivering a sermon, if he is from the people of that place 


he will acquire from the imam, or whoever substitutes for him, grandeur, power 
and honor. 


Priesthood and priestly duties in the Oneirocriticon are generally associated 
with rulership and authority, as well as fairness in exercising it. The interpreta- 
tions from chapters 11 and 12 about reading from the Holy Books to the 
people and praying, as well as the additional interpretations of ordination 
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Arabic dreambooks similarly interpre 
imam as signifying rulership and wielding a ee 
word can be a honorific title applied to the head 


' Chap. 11, Drex! 7, 13-20. 
Chap. 12, Drexl 9, 12-14. 
' Chap. 149, Drexl 104, 30-105,7. 
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hapter 149, repeat this pattern: 
vayv@ Kat’ óvap &rootóAov Ñ 616acxdAov Ñ mpoontav etc 


o1ávov npoconov YEVIGETAL DIMPETNG, tuiduevoc uro AQOV, 
Sixaronpaytoet xai énarveloetat £üv 6E 


"Edv TG BipAtov à 
£nkoov Aaov, HEY! : 
à ánootaAsoe rot BAotALKOG Kot uL LM A M dico 

Sto 151 BactAevG MOBELVOG yevroetat ta AAG avtov Kat ÔIKALOKPITNG. EAV 
TOU [ ' 


$& tò BLBALOV evayyeAtov 1j Kat Ogdontat AVTO ttc, EVPTIGEL VYOG GE LadpLATOS 
| £&ovoiac, ÖtÓT 6 ouk Éyovciv &&ovotav ot Aatkot, AVTOG Kad’ Urvovg 
kat , : 


énoinoev. 

If someone reads a book in his dream written by any of the apostles or teachers or 
and the people are listening, he will serve poney persons and will à 
honored by the people, or he will be sent on an imperial mission, wii act VEA 
and receive praise. If an emperor dreams this, he will be loved by ms E dus 
be a fair judge. If the book is the Gospel and somebody ed E n 
reading it aloud and people are listening», he will achieve high ran an ^i vority, 
because in his sleep he did something that laymen have no authority to do. 


prophets, 


pov tá&iv EX@V TOD AQOD VMEPEDXETAL, 


'E&v 8€ tic {ÖN Eavtov, Ott TpEGPvtTE al 


Aao9 GpEer Kal dyarmOnoerat napa NAVTOV. 


If someone dreams that he has the rank of a priest and prays on behalf of the 


people, he will rule over the people and be loved by everyone, 


' Eàv ïn tic, öt AdiKdg v &y£ipotoviün tepes, & ev tot a 
kai npdmv åğiav EÙPŇOEL Tapa tod Baonkéos, ei dé =H Roey mus Hf iy ne 
ugytoto dkoAovOnoet Kat tuv kat xóptv epriget nop outon EM Rice 
Adikóg Ov &xeipotovien SiGKOVOG, Kat ovTog £ptioet yapt K i ! nen 
toU lepéwc. &£àv IÔN TLG, OTL xeipotovngeic nEAUTE Thy Xon , EGOUOLA 

£üpijoet Kal yóptv Kat ta yo AMOMEGAG AVTV KivbUVEVOEL. 


If someone sees that, though he is a layman, he was ordained a priest, soi 5 ; 
royal official, he will achieve exalted and high rank from the ee Se 
commoner or a pauper, he will follow a powerful person and wi M ale 
and favor from him. If someone sees that, though he is a lay du , Nes: 
ordained a deacon, he will also receive favor and honor, pan MU | 
«dreaming of being ordained> priest. If someone sees that afi " pni, d 
he abandoned the priesthood, he will receive power and favor, bu on 105€ 2 

and be exposed to danger. 





t dreaming about the functi VETT 
uthoríty with fairness, 


of a community Or 
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and can also be used for the caliph. In particular, the interpretation of being a 
priest and praying for the people (chapter 12, Drexl 9, 12-14) has its counterpart 
in the Arabic interpretation of leading a congregation in prayer. Ibn Qutayba 
interprets this dream as follows: | 1 5 33 Lal | à ull! e Ss eil ul, s 
aala caa s 4103 coal uu] (ul Los Usa iY g (Whoever dreams that he 
leads the people in prayer will have sovereign power and will be just in 
exercising it if the direction towards which he recites his prayer is correct and 
his prayer is complete). 
Al-Dinawari also interprets leading prayer as sovereignty: '* 


DOY , a aila (atsl ibani vx O3 Sa y HL tees ell l (el ja 
Mal day gl) GlS bl elja oe 44 criss eL Yl eU LS Loss pL dase 
O22]! ges be ospaig de 9$ 5 GIS 5 Ca V cunts «3l alial hl, 

Er gue g 435i. J ie dia s VH dax «Ls exul pl; 
If someone dreams that he is an imam who leads the people in prayer, if he is not 
an imam when he is awake, if he is suitable for leadership he will exercise 
illustrious sovereign power and will be obeyed to the extent that the people who 
are «praying» behind him obey him and follow his example. If the direction 
towards which he prays is correct, the obligatory procedure is performed to its 
completion, and his kneelings and prostrations are in accordance with the precepts 
of religion and the canon law of Islam, he will exercise his sovereignty with 
fairness commensurate with the validity of his prayer and his submission «to the 
rules of religion». 


Al-Muntakhab likewise associates prayer with sovereignty, as well as the dream- 
er’s religious well-being: Lins 355 a ss Cel eLill | fà 33 adI G5, | fà dal 
& abl gl Asbo! elal gl eA gf Ulu, Lais Ray s lol ule Jas Loos 
„ALa dU! ASI Và ys Aa >a (The basic meaning of prayer in a dream is 
that of something good for one's religion and worldly pursuits. It signifies 
the achievement of rulership, or the granting of a mission or a judgship, or the 
fulfillment of a trust and the performance of one of the obligatory duties «of 
a believer» to God). 5 Al-Muntakhab then adds; ' 


!! Ibn Qutayba, Yehuda ar. 196, fol. 27a ff. 
?! AL-Dinawari, fas! 8, bab 18, Esad Efendi 1833, fol. 76a; BN arabe 2745, fol. 125a. 


55 AI-Dinawari continues by explaining what kind of appointment the dreamer will receive 
depending on what kind of people comprised the congregation which he led in prayer. 


® Al-Muntakhab, p. 48. Several passages on the interpretation of prayer that follow in al- 


Muntakhab are identical with phrases found in the relevant entry in al-Dinawari. 
9 Al-Muntakhab, pp. 49-50. 
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Lal id ia eal ul oe iE py OLS XIII 8 pl Geel Ga sly oL 


x» dis "Lá 3 &. i 
ee 5 Ble ag? bes ahali tl aga el ou Lelha gles day pi oY, JL 
aul y 
If someone who is not an imam when he is awake dreams that he leads the people 
in prayer, if he is suitable for leadership he will receive exalted sovereign power 
and will be obeyed. If he leads them in prayer in the correct direction (qibla) and 


prays the complete prayer, he will exercise his sovereignty with fairness. 

Ibn Shahin and al-Nabulusi also interpret prayer as sovereign power. Ibn 
Shahin (no. 407) quotes al-Kirmani: Lo 53 aha Cl gl) Ses ail SI JL3 s 
» po! SLO 543 gle aola (al-Kirmani said: “If someone dreams that he is 
leading a congregation in prayer, this is grandeur, power and implementation 
of his orders” ). According to al-Nabulusi:' „Laal elit! ist La ill Boke 
AL) gl ilo gl LY» (The obligatory prayer? in a dream «signifies? 
rulership or leadership or a mission for the one who was praying). 


The interpretation of reading from the Holy Books to the people also coincides 


1 the interpretation of reading from the Quran in Arabic dreambooks. 


wit! a 


Al-Dinawari interprets such a dream as follows: PECES 
| ds Gl gly cre Dad gk goes Sty iy ond ial pt Si Hl bel à 
oe opting Gg pals Lauds Lage os «Us, OL | alls oii] 

oY! LAU GI «Ll all oaa 083 52 UH Sul 


a command, a prohibition, 

















Reading the Qur'àn from the pages of the book indicates a prohon 
honor and joy. It is said that if someone dreams that he read the Qur ün in public, 
he is a man who ... will be faithful and submissive to what is fair and will us 

. « s " i Y 6 a s iA cthe 
what is reprehensible, according to the saying of God Almighty: "They recle : 


revelations of God in the watches of the night and fall prostrate «before Him> 


[Quran 3:113]. Y 
Al-Nabulusi adds: ''...(&La J hia (5S2 e 5 oi il bis ! 








































8 4 1-Nabulusi, vol. 2, pp. 31 ff., s.v. 83 e. Al-Nabulusi's entry on prayer begins like | 
al-Muntakhab. vier 

9 |n addition to the five obligatory daily prayers (sald) there is the ad , 
individual spontaneous prayer, and the dhikr (lit. “remembrance ) or invocation 


"9 Al-Dinawari, fas! 8, bab 20; Esad Efendi 1833, fol. 78b; BN arabe 2749, fols 
Repeated in al-Nabulusi, vol. 2, p. 135, s.v. jl xà. | 

"I ALNàbulusi, vol. 2, pp. 135-36, s.v. i ,—. The beginning 9f this co 
copied from al-Dinawari, fas! 8, bab 20 ( Asamas). Interpretations other thar 
begin on p. 136. 


of this chapter in a 
han those 
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a yall ple eles allali JLecdl 8 258 be Jas 5i ills ys qr 
someone dreams that he memorized the Qur'an but has not memorized it «in 
real life», he will become a ruler.... The recitation of the Qur'àn signifies an 
abundance of good deeds and elevation of one's rank). And: ji äl j DOR 
nac. c gan ol ARTT S ls i ees de, JU as a ua US y 
hue 8 ydo, 42859! JL (If someone recites the Qur'àn or a passage 
from it in his dream, he will attain high rank and power... And if he recites 
the Qur'àn in a beautiful voice, he will attain power, high rank and a fine 
reputation)." 

In the Oneirocriticon reading from books without further specification is 
interpreted as wisdom: 0 abtóg £àv iðn, Sti TO AGA UOnxavoywóoke 
BifAovc, ottoc co$ócg Éctai. ei SE Paoeúç todto íÓn, tponotobyoc 
gota. Kai coos. (If the same person dreams that he is reading books to the 
people, he will become wise. If an emperor dreams this, he will be victorious 
and wise). Reading the Qur'àn is interpreted as wisdom in Arabic dreambooks, 
according to a passage from Ibn Qutayba:'" 1 53 «3! (el j God Aaa i jill 
Lgenoits sl Lgs Shs aS GUS Là o hs gl cia call cua (The Quran is 
wisdom. If someone dreams that he is reading the Qur'àn from a book, or that 
he is disseminating it, ? this is indeed wisdom that he will achieve or that he 
will seek). The same interpretation is repeated in Ibn Shahin (no. 449) Ju 


Oe Gol JU 5 Gall alsa, La GI RTI Ge LS os d yis e (el joo 
an Lasy LS I LSU 5 484 (It is said that if someone dreams that he is 


reading something from the Qur'àn, he will speak words of righteousness. Ibn 
Sirin said that he will become wise, if he is worthy of it). 


Although chapters 11 and 139 agree that a woman's ordination as priest or 


'* Al-Nabulusi, vol. 2, p. 136, s.v. 3e! 3. Al-Nàbulusi's interpretation of reciting the Qur'àn is 
the opposite of his interpretation of the Gospel. The Gospel indicates giving false testimony, as 
opposed to reciting the Qur'àn which guarantees the truth (vol. 2, p. 136): iH! 1-3 os 
mgab aga hl dl alga yes US ol... caa 2a Cus Loud gl (If someone recites the 


Qur'an or a passage from it in his dream ..., if he is about to serve as a witness, he will give 
accurate testimony). 


'? Chap. 12, Drexl 9, 14-16. 
'" Ibn Qutayba, bab 9, Yahuda ar. 196, fol. 27b. 


n5 6A: : 15 : H i 
The verb nashara, here rendered as “disseminated,” rarely has this meaning. Its primary 


meaning is “unrolled,” but the word for “book” (mushaf) used in the same phrase refers to a 
codex, not a scroll. 
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y duties foretells her public disgrace, chapter pt in 

6 cays that a woman who dreamt she became priest (EjEVETO 
ru = yed the liturgy together with a priest (ovveAettoupyel 
oF "s Ese source of this interpretation is probably Artemi- 
ju UR D in three of the five Arabic dreambooks examined. xd 
doros; 4 Mu puc MS ene ieee 
ae m (If he dreams that a woman is leading the people in 
because a woman never stands in front of people except i 
50) quotes a similar interpretation: 3! yl =!) ol 
ll us 2 JU H! est y $5 ll gy cL Jo Jb aga LOSS (If a 


j ] ; ill di ecause à 
n dreams that she is leading men in prayer, she will die, b is : : 
a - a "1 at " 
A never stands in front of men except at death). Al-Nabulusi i | 
woman . ie aa ~il te 
I Lax pelea Y ot ged Leh JU all ei Hi Eae e 3 
d in Pave Ll lbs ssa 3h (If someone 
do f ; j ns ill die, because it is nc 
i 1 in prayer, she will die, 

ita woman is leading met Oi PT d 
RM n to lead the prayer «of men» and such a thing never 


er for a woma es, ~ For 
ea eath, when she is placed before them and they pray fo 


appens except at d | D EE oh 
| ! m possible explanation of this inconsistency is that the woman $ í 
ner). 


i interpreting the significance 
in chapter I| was adapted from an Arabic passage interpreting the signilica 
in S 


POPE E . On the other 
a woman standing on the minbar and delivering the khutba. On the other 
€ 


"Fla -p urg 
hand, the ordination of a priest and a woman officiating AL. RE Bt 
chapter 149 must have been adapted from an Arabic interpret i wer 
anes DUE anecdote related in chapter d negu [s 
criticon could not be found in any of the five Arie ona PAN 
comparison with the Greek text. Buta MEE : ae 3 tributed to the 
Arabic dreambook of unknown date that i$ (possib Ye EUR E Bee 
Persian mathematician and astronomer *Umar al-Khayyam 


(1048-1125), who 
«ien of poetry. called the 
is best known in the Western world for his collection of BoetDhde "eee 


performance of priestl 


coal se yi 
prayer she will die, 
death). Al-M untakhab (p. 




















116 - [s n poe xi, &àv 
Fols. 162v-163r. n n aU 3. oc IÉTEOTI VuvVaLKl, 
: 2 : i naoa Gpxn, no Hm H MA 

W ii 30: Pack 153, 12-14: x&co. 88 tepocuvn Kat mode (If a woman dreams that a 

: AE e , A "m^ / v auth (s Ai means that.she- Wi 
41áBn vuv LEpaTEvELY T] GPXEL, 9ávorto 4 woman, it means that she s^ 

Bs s p holds any priestly office or magistracy not open e Besa! 

t : “bon e d E 25€, 
die). In the translation of Hunayn b. Isháq (Fahd, Artémidore d P 


p.277, 14-15); Lel 
- 3 | uas yt 
La ple cds als o! A S Cual 53S 3l glo: Y un 





aa y USII. 


f abe 2745, fol; 125b. ci 
"8 AL Dinawari, fas! 8, bab 18, Esad Efendi 1833, fol. 761; BN. arabe tic ce poit 


!? A|-Nàbulusi, vol. 1, p. 20, s.v. zall plal. 
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Rubá'iyyát ."* Chapter 139 of the Oneirocriticon relates the following (Drex| 


92. 1-7): 


l'óvaióv mote TPOSG TOV ovelpoKpity Ynpeip €AGOv eine: ti uot €otar, ön £i&ov 
KOT’ óvap TAVTH TH VUKTL EWaVTNV GG tep£a Tiro Tpooevyimy MPOcevyoueny 
on&p Tod Ago; ó õè Eimev’ Ev roig Mpa tovto £0edoo; h SE Eon: évam. Kai 
dnexpiOn: öt tpeiç Lives Eoovtat Kat xwptabron tod ovldyov cov xoi ix 
NOPVELEG GUAATWEIG kot téčerg. öh Kat YEYOVEV. 


A woman once came to the dream interpreter Sereim and said: “What will happen 
to me, for tonight I dreamt of myself as a priest, that is, one who says prayers, 
praying on behalf of people.” He said: “At what hour did you see this?" She said: 
"The ninth." He answered: "Three months will pass, and you will be separated 
from your husband and will conceive from fornication and give birth." And it 
happened so. 


A corresponding anecdote is narrated in “Umar al- Khayyam's chapter on the 


interpretation of “Elevated Places and High Locations" :"' 


ull PE yoke Sl yl oa EE Lh Sata NETT YN 


A man came to Ibn Sirin and said: "I saw a woman who was delivering a sermon 
from the minbar and the people were around her." Ibn Sirin said: “If your dream 
is truthful, this woman will be disgraced in public." 


As soon as we realize that the anecdote in chapter 139 is an adaptation of a 
similar Arabic anecdote about a woman delivering the sermon from the minbar, 
we can also account for the puzzling position of the Greek anecdote in the 
Oneirocriticon. The content of chapter 139 seems unrelated to the content of 
the chapters immediately surrounding it, as it is tucked between chapter 138, 
"From the Persians and the Egyptians on Emesis," and chapter 140, "From the 
Indians on Purgatives." Further on, chapter 141 is entitled “From the Persians 
and Egyptians on Purgatives," chapter 142 *From the Indians on the Ownership 
of Land and Houses," and chapter 143 “From the Persians and Egyptians on 
the Ownership of Lands and Houses." These chapters interpret owning high 
buildings, but also hills and mountains. ‘Umar al-Khayyam’s anecdote about 
the woman who delivered a sermon from the minbar was included in a chapter 
on “Elevated Places and High Locations,” which interprets dreaming of moun- 
tains, steep roads, minbars and canopies and states that “every mountain is a 








Umar al-Khayyàm (attributed to), Ta‘bir al-manàm (Cairo, 1991). 
21 rp: 
Ibid., p. 17. 
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bar t . JS). It is therefore possible that chapter 139 of the 
minbar” Co——— Lia 
Qneirocriticon was Or 


placed by the Greek autho 


iginally attached to chapters 142 and 143 and was dis- 
r, who either did not understand the logic of arranging 

ters or was careless about preserving the order of the interpretations 
MR his Arabic sources. Or the dislocation might have occurred in the 
0 


se of the transmission of the Greek text, since the relationship of the 
cour 


ecdote to the interpretation of elevated places was no longer obvious, the 
an 


minbar having disappeared from the Greek text. . » 

Chapter 149, “On Priests," followed by chapter 150, m Holy cons, om 
151, “On Trees and Plants,” is found after the chapter caled Hom ue Persians 
and the Egyptians on Buildings,” the last paragraph of iuo de eani 
about pagan temples. Chapter 149 is based on the Arabic a pda i 
dreaming about an imam. Arabic dreambooks generally cons on ds 
concerning leaders (caliphs, sultans, kings, imams, etc.) toward the end i | i 
religious chapters at the beginning of the uie though mey can also be s 
in the chapters on various human activities. ^ The Onelien peon ee e 
interpretations based on Muslim interpretations pertaining to zum. d ity 
erpretation of the significance of emperors in 


religious chapters, but the int canes ok a si 
í the chapters on activities associated with 


dreams (chapter 127) is placed near 
war, such as decapitation and slaughter, as is done in al-Muntakhab. ase 
The appearance of the chapter on priests in a third section of the one a 
unconnected to the other two has two possible explanations. Either the | e | 
author used three different Arabic dreambooks (which would be Eon 
with his claim that he relied on three different kinds of sources), each uns 
different arrangement; or he inserted a chapter on priests after the Inte! peto 
of pagan temples on his own initiative. Perhaps the preceding Ha MEA i 
pagan temples reminded him that he had neglected to sabi Td g 
priests. Priests in turn reminded him to insert a chapter on icons, ine mo ra ai 
for which was furnished by the first, religious, chapters of his mS i! 
Chapter 149 contains nothing that was invented by the author oft Fade nr 
rocriticon, since almost every paragraph on the interpretation of priests e d 
103, 25-105, 11) corresponds to an analogous paragraph found in the pp 8 5 
Arabic dreambooks: 





PME as  &gtolioytévoc EA 
a "Eáv nc 8n KAT óvap, OTL ELOTABE LEpEUG ESTO SET 
Drexl 103, 26-104, 27 Edv tıg tôn xK p sy, elc toic KaTOLNODVEAS ÈV 6 


£v TÓNO, OD OVK TV 10xOG eioépyeoOat dut 





v aus a Pied T ahi ter on 
ECR chap. 30 in al-Muntakhab, which is between a chapter on clothes (29) and a p à 
war (31). E ah 
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tóna OAXiyic xot $ópoc and etovoratovtos ĝtakpivetav opola xoi eovovacti 
gàv £iofjAOev èv 1010 v vi Napa tünov, eic OAtytv xai éóflov tàv Olxntópoy 
xpivexat, AAG £Aóttova. 


If someone sees in his dream that a priest in his priestly attire entered a place 
where it was not customary for him to enter, it is interpreted as sorrow and fear 
coming from a magistrate to the inhabitants of that place. Likewise, if a magistrate 
enters a place contrary to regular «custom», it is interpreted as sorrow and fear 
for the inhabitants, but to a lesser degree. 


Cf. Ibn Qutayba, Yahuda ar. 196, fol. 27a-b: 


Jal lal pre // «153a Ss 43 sl Esa sl Gs Jas ebat ul yg 
4399 uL Laud ellàS g &a le d sinas t 34! ell 


And if he dreams that an imam entered a house or a quarter of a city or a village, 
and his entry there is disapproved of, a great misfortune will befall the people of 
that place. And «the entry of> a sultan is interpreted likewise, but «the calamity> 
is less than «in the case of an imam». 


Cf. also Ibn Qutayba, Yahuda ar. 196, fol. 5b, 1. 2 (Ankara Is. Saib Sincer |, 
4501, fol. 189b): 


Jai Stay syai Ge pias Lagui lal y SaLi sl Uall | Là pe pu llis 
RCI Sed d ea E eH Pass ad Eg ens alla ses 
Yl 43 iiss 


... and likewise, «if» a king is dreamt of «as being» at a place or a land ora 
house the grandeur of which is inferior to his own grandeur, and the entry of 
someone like him «in this place» is frowned upon, «this» is interpreted as a 
calamity and disgrace that will befall the people of that location according to the 
saying of God, "Lo! kings, when they enter a township, ruin it and turn the honor 
of its people into shame” [Qur'àn 27:34].'? 


Drexl 104, 2-5: €dv ttg iðn, Ott £iorjAOev ó tepeug Kal UnvwoEV elc div OTPALVTV 
(0100, SULPLALGOEL TH iepel £xeivo xoi ò Lepedc SoAlevdpEvos GvaProetat Th 
YUVALKL TOD LS6vT0G, GAAG kat kÀnpovouhoer AUTOV. 


If someone sees that the priest entered and slept in his bed, he will befriend that 
priest and the priest will treacherously mount the wife of the dreamer, but <the 
dreamer> will also receive an inheritance from <the priest>. 





?* The same interpretation is recorded in Ibn Shahin, no. 1127. 
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Cf. al-Dinawari, fasl 9, bab 2; Esad Efendi 1833, fol. 67b; BN arabe 2745, 


fol. 148a: 
ping (LH elas 8 nus Lag ts oed ile! uà PLT! ea Gt Guns ul GLa 
(pole ole pang Cale Cass es Ullaa ply! LILY GLE AL ga 
Tiy a Yla xs GLY! esa s DI cally calls ALI! GY Clas yl ccs 
lp’ (be tl al shy GLa... Le 58 jlre Lath ga aay play] cul 
gl Bl pal Gg Cee gl PLAY! pe cea CLG Lá y pre os LAE US pled! 
ve ybd.y GIFU! eS jay GG 


If someone dreams of himself sleeping under the same bedcovers as an imam 
without a curtain between them, and the dreamer gets up in reverence for the 
imam, but the imam remains <in bed> sleeping, the dreamer will become associated 
with the imam and <**>'™ and his money will end up in the dreamer’s hands, 
either during the imam's lifetime or after his death, because someone who is 
asleep is like someone who is dead, and whenever people find someone dead they 
also find money. But if the imam is awake and the dreamer remains asleep, the 
imam will receive «the dreamer's» money. If someone dreams that he is sleeping 
in the bed of the imam, if the bed is known «to him», he will receive. from the. 
imam or someone else a woman or a slave girl analogous to he es and hi sown 


importance. 





Drexl 104, 5-9: &àv 181] ttc, Ótt ÈVTÓTLOG LepEds ánéOpvev eio c ámdieiav tijc 
miotews Tod lepéws &£otlv Ñ Kpiotc. £àv 155 tepéa, öt vooel, vógov ils TLOTEWG 
aùtoð KpLVETW xoi davépootiv kot paKpoCwiay (0100 Kal byelav. 


If someone dreams that a local priest died, the Ed refers lo the loss of 
the priest's faith. If he dreams that a priest is sick, let him. interpre «it» a 
weakness in the priest's faith and disclosure «of this f 'act a lo, as s well s longevity 


and health. 


Cf. al-Muntakhab p. 147, line 10: 















?! One word is incomprehensible in the manuscripts. BN arabe 2745; fol: 148 has Am D 
ntext ssibly, the 


(from the verb naa =O be or become curly) which makes no sense in this co bj 
e 

intended verb was «Le , Ja sS (in which case the sentence should be transtated ‘h will becom 

associated with him and the association will be pleasant for him"). 
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kingdom, and the people with him will carry upon their shoulders the veheme 
of his rule, and his religious faith will be weakened, while the faith of his tlc 
from throughout the region will be sound. as 


Drexl 104, 10-21: Eav iór tic, OTL N keóaAT] TOD tep£oc £yévero ueituv, i 
e€ovoia avtod uei Gov Éctat KATA TÖV OLKNTÓPOV TŇG YG. gi SE tò ee 
TOD tepéoc &yéveto uetGov, eig TOVG AOYOUS TOD iepéwe Súvauıv xoi $óov 
Kpivétm. et 6€ £v TH TPAXNAG AVTOD ráxoc kat toxov iðn, £otot 6vvaróc eic 
tac 0vcíac adtod, £i è Eig THY xeipa AVTOD prkoc kat ioyův, evproer ó 
lepeve 600A0UG kat BonBouc duvatovs. £i 6£ in, öt ò iepeùs ueyiomy Koay 
EKTHGATO, EVPTIGEL OVTOG O 1EpEÙG dapiAtac kat TAODTOV TOAD kal cuvéAeugiy 
TOV ouyyeviov avtov. et 8£ oi nóðeç avTOD EnaxdvOnoav Kal EotepedOnoay 
kat ovtog evpnoet xpvotov Kat dovdous Bon8ovc óuoiaoc.. &£àv ôn tadta èni i 
y&ipov, Gt’ EvaVTLAG voeito Tà npáåypata. 


If someone dreams that the priest's head becomes larger, «the priest's» power 
over the inhabitants of the land will become greater. If the face of the priest 
becomes larger, let this be interpreted as power and awe in the priest's words, If 
«the dreamer> sees thickness and strength in the priest's neck, he will be powerful 
in his sacraments. If [the dreamer] sees length and strength in the priest’s hand, 
the priest will acquire strong slaves and assistants. [f he sees that the priest had a 
big belly, this priest will acquire a large household, much wealth and an assembly 
of his relatives. If his feet become fatter and steadier, he will find gold and 
likewise servants who will assist him. If he sees <all> these deteriorating, let him 
understand that things <will develop> in the opposite way. 


Cf. Ibn Qutayba, Yahuda ar. 196, fol. 27b: 


D bs gt gly Leg labs d i Mad LAS ye da hye Ge eas 


And whichever limb of the priest is seen as <becoming> excessive, this is the 
strength «of the priest» in his authority. And if the dreamer sees the priest's belly 
becoming bigger and stronger <it indicates> an increase in the priest’s wealth, 
offspring, and <number of> people in his household. And the decrease <of the 
limbs is interpreted> by analogy to that. 


Cf. also al-Dinawari, fas! 9, bab 3; Esad Efendi 1833, fol. 99a; BN arabe 
2745, fols. 150b-151a: 


odie sls ba Ge taia Ls jai Bab Gold eLaYl cide! (uà ul, ol 
ets Lad Lai «sb |S gl Glas sl Lia y Ci ul) Oly oa oH 
wb Sas ala gpd Lake Cul j LÀ gl uel GLa Calais peda! od ll 
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Cun; Cibus Use (uà G55 an dike gà LIE ol, S eL 
ae ola. edly os 35-3 «3L $53 5 Laas dss | uà (sl ole ...lsed 
suali Lag Sl ul o OLE abs 853 dal Là ub) syd abe abs us 
CU hba s STs ali 45 ely Gls odla S205 543 Lakes lil, 

ed jal cna JUI päis sss 


If someone dreams of a particular increase in the bodily parts of the imam to a 
degree that prevents the use of the rest of his body, it is a good thing. If he dreams 
of a weakness, decrease, or breaking <in any of the imam’s bodily parts> this 
means a decrease in whatever refers to that member, as well as regret. If someone 
dreams that the head of the imam becomes bigger, this means leadership and 
strength in the imam’s authority... If he dreams that the neck of the imam becomes 
thicker, this means strength in his impartiality, fairness, and defeat of his enemies... 
If he dreams that the imam's hands becomes fatter and stronger, this means 
strength in the imam's religious faith and submission to God (Islán).... IF he 
dreams that the imam's belly becomes bigger, this means an increase in his 
household, power, and fortitude. If he dreams of an increase in both the belly and 
the body of the imam, this means an increase in the imam's moncy.... If he 
dreams that the feet of the imam become made of lead, this represents the greatest 
| possible increase in his money. 2 


sessment 


Drexl 104, 26-29: &àv 18) tic, tt Ó lepeds Nepimatel ÈV TÓNY OKOTELVŐ, voeito), 
StL EV GKOTELVOIG óápapzávet mpdg tov Ogóv: ei SE nepuratel EV tÓónQ PWTELVO 
Koi yAodCovtt, £v poti evapeotel TH GE Kai Gyaboepyet. 


If someone dreams that the priest is walking in a dark place, let him reckon that 
<the priest> is secretly sinning against God. If he is walking in a bright and 
verdant place, «the priest» is openly pleasing God and performing good deeds, 


Cf. Ibn Qutayba, bab 46 ( jal 4-1! =“rare interpretations" or “odd inter- 
pretations" ), fol. 61a: Jes a 

spy ell Jay je QU) JLi Uhali alis] y cag]! go dsl e 

deae]! GIT ULA Spe uana adl ull eia Lll E Ge epe Trad 





ligious guidance (huda), 


Light in dream interpretation is true religion and correct re 
| while darkness is straying from the truth and from the right 
said: ’’God is the protecting friend of those who believe. He bri em ¢ 
darkness into light” [Qur'àn 2:257], that is, from the wrong into the right path 


path, God Almighty 
ngeth them out of « 
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Monastic Tonsure and Monks 


The Oneirocriticon interprets monastic tonsure in two passages. The first is in 
the last paragraph of chapter 11, “From the Indians on Prophets, Apostles and 
Teachers." It states that an emperor who dreams that he has been tonsured and 
dressed as a monk will soon lose his imperial status and die; if a commoner 
“suffers such a fate in a dream" (0 tovto Ogaoduevoc Kai naO6v), he will 
die in poverty and sorrow; a married woman will be widowed, while a celibate 
woman will die celibate.'” Though it may be surprising to the reader of a 
Christian dreambook that the adoption of monasticism, the only social condition 
primarily devoted to God, is tainted with negative associations, the interpreta- 
tions contained in the Oneirocriticon nonetheless reflect some Byzantine real- 
ities. Regardless of the degree to which monastic vows were kept, upon adoption 
of the habit a novice took vows of poverty. À number of individuals, both 
men and women, adopted the monastic habit after being widowed. Fallen 
emperors or disgraced aristocrats and their family members were often forced 
to withdraw to monasteries (instead of being executed or sent to prison) as a 
means of eliminating them from the political arena." Seen from this point of 
view, negative interpretations of monastic tonsure are understandable. 
Chapter 30, "From the Indians on Tonsure," combines a new element with 
a variant of chapter 11. It repeats the negative interpretations of monastic 
tonsure that apply to emperors and women, but for a commoner such a dream 
signifies repentance, relief from sorrow and sin, and embellishment of faith," 
effects that one would normally expect to find in a Christian dreambook. In 
addition to monastic tonsure, a whole section of the Oneirocriticon, which is 
missing from Drexl's critical edition but exists in Var. gr. 573 (fol. 163r), 
discusses dreaming of monks at the very end of chapter 149 (“On Priests”). It 
states that whatever a dreamer hears from a monk who appears with crosses 
on his habit is accurate. Being beaten by such a monk means receiving grace 
from a saint. An old monk without crosses on his habit is misfortune. Talking 
with him or receiving something from him indicates acquiring something 
moderately good. A young monk without crosses on his habit is interpreted as 


15 Drexl 7, 21-26. 


"6 In the course of the 9th and 10th centuries, such was the fate, for example, of Emperor 
Michael I Rangabe (r. 811-13), who abdicated in favor of Leo V and became a monk on the 
Princes' Islands, where he died in 844; also of Emperor Romanos I Lekapenos, who became a 
monk after he was deposed in 944 and died as a monk in 945. 


'? Drex| 20, 20-26. 
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l or an enemy. If the dreamer beats the monk, he will make a votive 
nee. and address a request to a saint. These interpretations present the 
dd a 4 mixture of the predictable with the unexpected and raise the 
id n of whether they are the product of the Greek author's imagination or 
ted from interpretations of analogous Muslim institutions found in 


rea 
questio 
were adap 


his Arabic sources. | | i 
Islam expressly forbids monasticism, the invention of which the Qur'àn 


attributes to Christians. Christian monks were a familiar sight in pre-Islamic 
Arabia, and at least one of them, the Nestorian Bahirà, whom the Prophet He 
on his trip to Syria, figures prominently in Muslim tradition because he is said 
to have been the first human who acknowledged Muhammad as a prophet, 
even before his prophetic mission began. Of course, Muslims were familiar 
with monasticism because monasteries existed and dhimmi monks actually 
lived in Muslim lands. Al-Dinawari interprets dreaming of Christian monks 









28 
as follows:' 





Lay Lei byl sä Leas Gales GL aly Gl ely da gabal! JG 
sco yal da ghll ia Lays 4355 Cale Gay y dla tale 










The Muslims said: “If someone dreams that he is a monk, he is a heretic who 


ETE bette Uses LF 
exceeded the proper bounds <and embraced> heresy.” The Christians said: Jf 
ill inherit something nice, 


someone dreams that he became a priest or a monk, he w ung? 
Il become straitened and his daily sustenance will be 
| him." 






though his circumstances wi : 
insecure. Possibly, the fulfillment of this dream will benefit those arounc 
















= = 129 
Further on, al-Dinawari adds: 







UY! Lage stn! Galas s db 









If someone dreams that he is a monk or a pious person, he is a d bu 
transgressor, according to the saying of God Almighty: "But monas SM i 
invented — We ordained it not for them—only seeking God's pleasure; andit 
observed it not with right observance. So We give those of them who bel 
reward, but many of them are evil-livers" [Qur'àn 57:27]. 















8 AL-Dinawari, fas! 8, bab 78; Esad Efendi 1833, fol. 65b; BN arabe 2745, fol. ase 

 Al_Dinawari, fas! 8, bab 80; Esad Efendi 1833, fol. 65b; BN arabe AREN er Ha T 256: 

"Cf. W. M. Watt, A Companion to the Qur'àn (Oxford and Rockport, Mass, ; TT 
"sc. they invented monasticism in their strong desire to be pleasing to God. 
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Similar interpretations are quoted in al-Muntakhab;"' 


bua yy lls dl sil chess ui b ia pania OL Lal j Ja pulsu 
tule purity Coo cale (asas 5 Jl laa cals Sl ua, TM 
ula Lal Jas L155 Y iag a Ji Yl Case gà Gaye gl 

CUS Ge 35d! «HU 5 ees I) p lag alia 35S g las jeu 


If someone dreams that he had become a monk he is a heretic who exceeded th 
proper bounds «and embraced» heresy, according to the saying of God Aide 
“But monasticism they invented" [Qur'àn 57:27]. It is said that the rau. 
livelihood will be straitened, his affairs will become adverse, and all his dealings 
will be associated with ignominy, fear and terror without end. «This dream» i 
signifies that the dreamer is an impostor, a crook, a deceiver, and a heretic who 
invites others to his heresy, may God protect us from such a thing. 


Ibn Shahin quotes Abū Sa‘id al-Wa‘iz, and therefore partly coincides with 
al-Muntakhab, since Abū Sa‘id al-Wa‘iz was used as a source for both al- 
Muntakhab and Ibn Shahin’s dreambook, but also adds (nos. 5420-5422): 


Le Lal S5 I | ule G5 I Ja las, Lael, gles lesly Ge... (otY.) 
gle Gl shy Ge o3 oso! Gans lay (0815) tule o jl raul y «Js Y 
collins «LIE Se cà elg g pet! BAS QJ a GL SLE! Ge OUS y Lisl, 
JU 5 (0£YY) a5 5 gay att Ge ellos cli! peels day ye d il 
Jaye al JI L5 Deas als (gl ell Gay Ge Gal JI aball pan 

aș Aine pha ule 


(5420)...If someone dreams that he became a monk ... possibly the dream signifies 
his perpetration of something forbidden to him and his persistence in it. (5421) 
Some of the dream interpreters say: “If someone dreams that he became a monk 
and was one of those worthy of confidence,’ this is interpreted as abundance of 
his submission to and fear of God, according to the saying of God Almighty: 
“and guard thy heart from fear" [Qur'àn 28:32], and the monk <symbolizes> 
fear.” (5422) Some of the righteous say that a monk is someone in awe and fear 
of God. It is also said that dreaming of a monk <indicates> an impostor and 
crook who is a heretic. 


Al-Nabulusi repeats the interpretations of the previous dreambooks.'*” He also 





Al-Muntakhab, chapter 46, p. 331. 


134 
: Worthy of confidence" (thiga) is a term used in the study of the hadith, when referring to à 
reliable transmitter of these traditions. l 


7" Al-Nabulusi, vol. 1, p. 250, sv. Gal 5. 


131 


mee eant mt nere e e eerie ss s 


mm ÁÓ——À 9 





CHRISTIAN AND ISLAMIC ASPECTS OF THE ONEIROCRITICON 307 


interprets monasteries’ and monastic cells'? in separate entries: 
Sallis ed! Jis) cle $3355 Js 555 LaS 55S alll eb 455 tyes 
vols As pe Gal ptt GIS Gly haidi ga allg 


The monastery: its vision in a dream is like the vision of a church. Perhaps a 


monastery signifies the end of sorrows and adversities and redemption from afflic- 


tions. If the dreamer is sick he will die. 


REED 
cal pa¥l le L3 5, cd lens Ole Yl sas pls Y! Why ola ebay 
uam gh cube Lag pe QAI! OUS ols su JaSUl Ge ol sg! od 35 
de ellà Jo Lays lyse nda QUE talia gè HAS elle Laly ol Leyes 
Jas oba dablitls dda sll y Gill cle os gall Jan cules soe 
La y d gey gual otia! gle Jad Ga aal!) ddl gle G5 
cala dea vule «ba gU ale HS pad gl bytes sl eae G2 Ue Js gl Lela 

dake, 


- 


The monastic cell: dreaming of a monastic cell signifies seclusion, excellence of 
demeanor, retirement, separation, deprivation of pleasures, divorce from one's 
spouse and forsaking one's brethren. Possibly this dream signifies sickness and 
abandonment of the desire to eat and drink. If the dreamer is sick he will die or 
will be protected against attacks, especially if a king dreamt of a hermitage when 
he was about to meet his enemy. Possibly this dream signifies <that the king> will 
vanquish and conquer <his enemy>. The hermitage signifies exile, loneliness, and 
separation from one’s friends. Dreaming of it also signifies concealment. The 
hermitage signifies a sultan, a leader, and somebody famous. The interpretation of 
whatever happens or befalls the hermitage, such as destruction or ruin or something 
like that, refers to whoever is signified by it. s nee 








In the first three Arabic dreambooks quoted, the predominantly negative inte r- UM 
pretation of monasticism as heresy clearly reflects a Muslim point of view, - 
while its association with terror derives from the fact that the Arabic words. 


for “monk” (ráhib) and “terror” (rahba) have the same radical consonants . 
| 








(r-h-b). Only al-Nàbulusi's interpretation of monasteries, which are. nol dis- l 
cussed in the Oneirocriticon, associates monasticism with (among other things) 
death, as does the interpretation of monastic tonsure in the Greek dreambook. 
Evidently, very little of what the Arabic dreambooks say is directly connected 


with the interpretations of tonsure and monks in the Oneirocriticon.. 





a Al-Nabulusi, vol. 1, p. 205, s.v. 2. 





HS Al-Nabulusi, vol. 2, p. 48, sv. da. gue. 

















308 CHAPTER SEVEN 


The negative interpretations of tonsure are not limited to the passages about 
cutting one's hair when one becomes a monk or nun. Tonsure is interpreted 
negatively whenever it is mentioned in the Oneirocriticon. Chapter 22, "From 
the Egyptians on the Significance of Hair," states that if a woman dreams that 
she cut her hair, her husband will die of a grave illness or in battle (xai &ày 
{ðn taðta yuv «-ótt EKOWEV EK TØV tpuxàv atri», Ó àvrp atig eic 
óEQ vóonua Ì ei nóAepov teAevtricei). "^ Chapter 31, “From the Persians 
and the Egyptians on Tonsure,” gives additional interpretations: 


' Eáv ti iðn, tt Exovpevoato Thy Kegariy avtov Sidrov, ei pév Eotwv dnEeEovoro 
anorgcet tov cEovoiaCovta avtov kal eig OAtyiv LEyGAnv EAevoetat: ei M 
&otv adTEEOVOLOG, dioc OgatpioOroetat Kal Ev ntwyEia teAevtoer. £üv sè 
ion, öt ó Kovpevous BAEnwV avtòv EuNpODBiwc ExoUPEVOEV, OdtOC Kal Tpo- 
YVWGETAL TOV tpónov Tic ANwWAELAG AUTOD’ el SE OnLDBiws £kobpevotev adtoy 
d8nAoc Eotar 7 dróg aitov." 


If someone dreams that he has shaved his head completely, if he is under someone's 
authority, he will lose his leader and suffer great sorrow. If he is his own master, 
he will be publicly dishonored and will die in poverty. If he sees that the person 
who cut his hair is standing in front of him, the dreamer will know the manner of 
his ruin; but if he sheared off his hair from behind, «the manner of» the dreamer's 
ruin will be unknown. 


Further on in the Oneirocriticon, in chapter 265, "From the Persians and the 
Egyptians on Female Hair," we read the following: 


| Eàv iðn yovn, Ott Ekeipato an’ GAAOD tàs tpixac tris kepang avtng, ànoðvýoker 
Ò dvip atn rj xwpiCetar avti ci 62 iðn, óu ExovupevOy uiepikóc, Ava péoov 
aume Kai ToU avdpoc jiáyn Eotat yopiopoU. ei SÈ t6n, ÖT KPATET TIG yvopiioc 
tag tpixas atis Kai kóxtet av1àc ónioOev, otoc PovATY TONE! PETE TOD 
dvpóc ats AdOpa giç tòv xopio]tóv aUtov' £i SE in, Sti KPatEL Tas tpiyac 
atf Kai KONTEL £uxpooO0toc, $avepóc yevijoexat Rap adtod ó yupLopds iù 
TO £jtpócOtiov THs KOUPGc. 

'Eàv tàn tic, ór1 tjv idiav yuvaika ÈKOÚÝPEVOEV autc, npoayoyóc ÉOTM 
aris kot £v BOVAT adtod poryevoet xat xoptoOrjcetat aotfjg. MoavtwS Edv 
(Sy, Ott GAAOtPiav ExovpEevoEV, Kai aùtòc £xifovAoc Éctat acis Kai eic 
YMPLOLLOV TOD avdpoc atiis Kpivetat. 

Tuvi £àv voorjon O&€ws xai iSn, ótt ExovpevOn, aŭt àroOaveitar. Et 6€ 
voci ò &vip avtiig Kai abt} todt0 165, dnoGaveitat ó ávrjp atfig 7 yap Koupa 
ELG YWPLOLOV Kpivetat.'* 


75 Drex] 17, 19-20. 
 Drexl 21, 1-8. 
"8 Drexl 217, 8-26. 
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If a woman dreams that someone else cut the hair on her head, her husband 
will die or be divorced from her; if she dreams that her hair was only partly cut, a 
quarrel resulting in separation will occur between them. If she dreams that someone 
she knows was holding her by the hair and was cutting it from behind, that man 
will secretly assist her husband in planning a divorce from her; if he was cutting 


the hair from in front, the divorce through that man will happen openly because of 


the frontal cutting. 
If someone dreams that he himself cut his wife’s hair, he will become her pimp 


and deliberately cause her to commit adultery: later, he will divorce her. In a like 
manner, if he dreams that he cut the hair of somebody else’s <wife>, he will plot 
against her, and <the dream is to be> interpreted as separation from her husband, 
If a woman who is very ill dreams that she had her hair cut, she will die; if her 
husband is ill and she has this dream, her husband will die: for the cropping of 


hair denotes separation. 


In view of the above excerpts from the Oneirocriticon, the negative interpreta- 
tions of monastic tonsure in chapters 11 and 30 could have been based on 
material in the Arabic sources independent of any discussion of Christian 
monasticism. Indeed, a closer look at the two passages on monastic tonsure 
gives the impression that the negative interpretations they contain were trans- 
lated twice from the same Arabic text. Their wording in Greek is different, 
but what they say is identical. Proof of their close relationship is the fact that 
the same English translation renders accurately the interpretation of female 
tonsure from both chapter 11 and 30. According to chapter 11 (“From the 
Indians on Prophets, Apostles and Teachers"), 


‘Edy tic ôn, Sti kúpy Kai HdrdcOn OS uovayóc, et uév &ott Bacivevs, 
àxoBaAei thv £&ovciav tod Aao aùtoð Kal Thy Baotketav xat petà OAtyedc 
ano8aveltat tayó. Eav SE tv VANKOWV TIG Ñ ó toto DEAodpEvos Kai nadwy,. . 
£v ntwyeia kot Biyer ànoðaveitar. &üv 8€ yovi ünavópog tór toto, XnpEoocE ly 
&yojtoc 8& àv Ñ, äyapoç anoBaveitar.'™ tè SERF $ ft 










rhe is an 
emperor, he will lose his authority over his people and his kingship and will soo 
die in sorrow. If the one who dreamt and suffered this was one of his subjects, e 
will die in poverty and sorrow. If a married woman dreams this, she will be. 


widowed. If she is unmarried, she will die unmarried. 


If someone dreams that he was tonsured and dressed as a monk, 








According to chapter 30 (“From the Indians on Tonsure” ), | 





Y Drexl 7, 21-26. 
































































































Komae, 4% 
















310 CHAPTER SEVEN 


' Eáv tic (8r, Ott ExOUPEVGE tjv keóo.Tv auto OX £v TÖR HoOVODyOÀ, Le zv 
ovtos Kai &roBoAet tag BAL WEIS xat aápapttac xai KoouNoeL Thy niony 
el 6é got Pactreve, anoBarei thy Paoueiav avtod Kal tehevthoe £v 


ooer 
QUtob. 


; eee Aiuti, 
ei 8£ yuv cotto in üravópoc, ynpevoer, ei SE cyapoc, Kai Gyapoc tehevtioet,!® 


If someone dreams that he cut his hair in the manner of monks," he will do 
penance, be relieved from his sorrows and sins, and embellish his faith. If he is 
emperor, he will lose his kingship and die in sorrow. If a married woman dreams 
this, she will be widowed. If she is unmarried, she will die unmarried, 


The overwhelmingly negative interpretations of hair cutting were clearly copied 
from the Arabic sources of the Onetrocriticon. Arabic dreambooks interpret 
only one kind of tonsure positively: the tonsure of pilgrims to Mecca. The 
rites of the pilgrimage are performed in the ihràm, the pilgrim's sacred robe, 
and the pilgrim should abstain from a number of activities, including cutting 
his or her hair. When the rites of the pilgrimage have been completed, the 
ihram is abandoned by symbolically cutting a lock of hair or completely 
shaving the head. Tonsure therefore signifies that the person has carried out 
one of the most important religious duties of a Muslim, and dreaming of it 
understandably signifies the “embellishment” of one's faith: 


Cf. Ibn Qutayba, bab 25, Yahuda ar. 196, fol. 43a-b: 


ob La yu eb] gh Ua gl Les gs Sle Us sss Goa Sell oly oly 
La s Gala FA g Caos GUS OLS paali pil az uà La pcs phi 
pees al poll acl Lui GUS GIS yl pad ule Jas ets Leg! (Là lS oly 
Ll ys G2 La b esa Gal gf oly OH € Goal sS SU s chilly ghi 
Laia Ge sas Gla eo Last Lal G2 Ua ad I gag) peu oli 

| ALS ells oS 


If a woman dreams that her head was shaved, her husband or guardian will die 
or her veil will be torn apart. If she cuts her hair at a time other than the holy 
months, "^ a quarrel and discord’ «will come» between her and her guardian. If 


H0 Drexl 20, 20-26. 


141 . E » 
For the various types of monastic tonsure, see ODB, s.v. “Tonsure. 


'* The others are sexual intercourse, paring the nails, cutting down a tree, and killing an 
animal. 


H The holy months include the period of the pilgrimage. They are Dhü al-Qa‘da, Dhü al-Hijja 
(during which the pilgrimage takes place), Muharram, and Rajab. They are lunar months and 
their dates in relation to the solar months vary. 


' The word nashz used by Ibn Qutayba for “discord” has the legal connotation of the 
husband's or wife's violation of marital duties, specifically a wife's disobedience toward her 
husband or a husband's brutal treatment of his wife. í 
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e spoken in the dream, it signifies something good. If the dream occurs 
r . . EH fü + 
months, shaving or cutting <her hair> signifies, not something 

ful, but accomplishment of her religious duties. If she dreams that someone is 
harmtu!, 


lling her hair from behind her, he will invite her husband secretly to exchange 
pullin 


; "hei ine air» from in front of her, this will 
her for another woman. If he is pulling «her h 


happen openly. 
Al-Dinawari, fas! 6, bab 31 ( jul H! 3—— gi Q3) Esad Efendi 1833, fol. 
50b-51a; BN arabe 2745, fol. 76b-77a: 
poll ud Calas 85> iUo ge SEN o aa aay shai gel ll ila 
ds ste gal «Ll ss ol plal asado aliat glas dall oni ical 
Ja Lal racial p Ladd ell pa Sling Sy HAS Y Gy metas perds 
taste JLS pbb psal! p lS oa sed gall ot gd ile OH a adt 
Lai Led) oa pall sod gh le ol dada Ge pod on sl uu ul 
Jong oia elg ula oll Jo lass hy All add eese ol oly e oia 
coca AER Pe udis Ges alae Hel gute Cae Couce) 
Lisa cama Dyas gl Laid GIS oly Ube ad gaii Le ols Dla ots 
Call oY jpeg yd JEg lash oils GLE Gel! Sule lly oF 
pial dilaualy speek yos os! PELI Lu clo pws dle «Ll | Lo 


words à 
during the holy 


y us oce cL’, dibs! cage 45 La duul j gle oli 45lacLs CTUM 

Glas OS ul) ob 25 poy tabs Do B (Là cul) jai dc AE 

als dul y SLS Lal uel s I s gibh l Ja s sot DRE DR 
dul) al ol cie eal $ ot gla eli op 






Shaving the hair from one's head «signifies? the puru ol s à 
from fear. Likewise, shearing off or shaving the hair H jj 
excellence in religion, according to the saying of God Almight i ‘ L 
the Inviolable Place of Worship, if God will, secure, having your hal shay 
cut, not fearing” [Qurān 48:27]. The dreamer will also ODMRE 
the hair shorter signifies safety from fear. Jf the dreamer d 7 s 
his head at a time other than the kajj, his dream is; nol MK 
dreamer is in sorrow or in debt he will be relieved. It is said t p a d vou 
dreams that he shaved his head at a time other than the hajj ea Men dm 
poor. If the dreamer is in debt God will release him from ai ph oa 
signifies the shamelessness of his excuses and the deposition ol! 

reason of something reprehensible or <his> penance. 









l : i f verse. 
45 This interpretation is obviously inspired from the x pius a iis if 
quoted by al-Dinawari: Lis å Lata «13 594 c gest a beforehand)! 
which ye know not, and hath given you a near victory of the Quran is known 
Victory" (sirat al-fath) is the title by which the 48th chapter of u UA ELA 
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Al-Dinawari, fas! 6, bab 42 (La às 8l Jl gla is); Esad Efendi 1833, fol. 
50a; BN arabe 2745, fol. 77b-78a: 


Jad das ge Lapins oia gl ole gl Gil gles lye! ul y ly 5, 
cot H danas sea ely gla gl Ua 4 ol el, ob // el 
MEET ES SEa Y dya 
L (53 giha dha le obl La pwnd 5 H hgila SIS Us apiu chs at, 
Las gà Lal Dl g his ebai OHS GIS ail gle tg Jats eS taa s, 
ged Là La yai 5s dl Gls! Labeo JL e SIE Lu USS cul lya 
3 Hu sls Oe Ors Une giay Ll Fas clint! So Ln ez ull Lea y. 
se osa Sql ad E sa ioca ool olas ual e godes 

4354 Gadd a nds phi 


If someone dreams that the head of his wife was shaved he will divorce her or die, 
or one will be separated from the other before dying. If <a woman> dreams that 
her husband sheared her hair or shaved her head he will confine her to his house; 
indeed, do you not see that the bird remains in its nest after its wings are clipped? 
And it is said that if she shaved it her veil will be torn apart. If the shaving and 
shortening of her hair was for no other reason than for righteousness in religion 
<i.e., for the completion of the hajj>, and with it there were also words guiding her 
to goodness, this dream signifies the accomplishment of her religious duties, if she 
saw all this in the sacred precincts «of Mecca and Medina». If someone appealed 
to her to shear her hair, he will appeal to her husband secretly from her to 
exchange her for another woman and there will be quarreling between her and 
whomever she saw. The Rim said: “If someone sees that the locks of a woman's 
hair were cut, «this woman» will never have a son." "5 Jamasb'” said: “If someone 
«dreams that he» cut his hair his power will diminish." 














The remaining three Arabic dreambooks repeat the same interpretations. In 
| addition, Ibn Shahin quotes Ibn Sirin in a paragraph (no. 1284) that closely 
E corresponds to the contents of chapter 30 in the Oneirocriticon: 


* 
$ 
3 
p D 
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wt QU GLa gall eG (uà Cul) GE ol uel) c ouo ox! JU 








146 * r d 5 š . xcd : 
Such an interpretation is given neither by Artemidoros, nor by any of the surviving Byzantine 
dream books. 


147 5 a ur. 
A semi-legendary Persian writer. 


"* Al-Dinawari's interpretations are repeated in al-Muntakhab, pp. 80-81; also in al-Nà 
vol. I, pp. 144-46, s.v. » j£ g jul J] peut gle and vol. 2, pp. 8-9, s.v. yal J! jas. 
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La pass QI ols Sly. ga obs ssl gl US m oye ule Ja &3L8 ell5 s. LI 


Ibn Sirin said: "If someone dreams that he is shaving his head on the days of the 
hajj, it signifies righteousness in religion and penduee for his sins. If ine aen 
occurs during the sacred months or thereabout, this signifies IDSEOIBpIeon PERS 
religious duties and the end of his sorrows and troubles. But i is said that if a 
high dignitary dreams this, it is not good. If a woman dreams this, it signifies the 
death of her husband or one of her kinsmen. And if she dreams that she cut her 
hair, or part of it, off, she will have a dispute with her husband. And it is said 
«that this signifies» the occurrence of a calamity. 


The Arabic interpretations quoted above explain the discrepancy in the inter- 
pretation of monastic tonsure dreamt by a commoner in chapter 11 of the 
Oneirocriticon, where it is said to signify poverty and sorrow, and its interpre- 
tation in chapter 30, where it is said to indicate embellishment of the dreamer's 
faith. Apparently the negative interpretations of chapter 11 were inspired by. 
ihe secular interpretation of tonsure, which, in Arabic dreambooks, invariably 
signifies something negative. The positive interpretations of Chaplet x were 
apparently inspired by the Muslim tonsure connected with the pilgrimage; 
since the tonsure of both a Muslim pilgrim and a Christian monk is evidence 
of their pursuit of God. veis! qu. ie TE 
The provenence of the interpretations of monks given in Vat. gr. 372418 
more difficult to trace. Though Islam forbids monasticism a$ an institution 
and enjoins the faithful to marry, ? a number of pious Muslims chose to } 

















respect accorded to monks in the Christian world is enjoyed | n aS am 
scholars of religion (‘ulamd’) and jurisprudence (fugahá"), both of whor 
distinguishable by their attire, just as monks are immediately recogniz 

their habit. Arabic dreambooks interpret dreams about saint! 
as religious scholars and jurists, and it is therefor a Conceive 
interpretations were the source for the Christian inter retations Of 








For Quranic references, see M. Ali, A Manual of Hadith Va 
references to traditions of the Prophet that recommend m ma 
Islam, s.v. "Marriage." | 
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in the Oneirocriticon, which according to the text of Var. gr. 573 (fol. 163r) 
are as follows: 


&áv tic {Sn OTL OUVEVTNGE Tlv povaxyòv $opavta otaupóv UnOYEYpauyévoy ¢ A 
ueyaAócynuov, ei LEV QLLANGEV AUTO YAUKEG kal ypnotá, 1600 kpateito OUtax: 
ei Sè ph, o0vaviiov. ei È ETUWEV GUTOV Ò TOLODTOG uovayóc, Edprcer Xp à 
180v, eic THY yuxnv aotoU Napa ayiov. O yàp uovayoc ó oEonuevouévoc eic 
&vOportov tod 0£00 kpivezat. Kai Grep tuPOT EE €£kxeivov, 6opeóà éon úyiov 
tóc. Ei 8& čom povaxóc EKtOG onueiov otavpot bnoyeypaupévov $ Ji pe- 
YOAOGYNPLATOS uóvov PAGOPOPOD, El HEV EOTL yépov, ELG kotpóv kaxóv Kpivetay, 
KGL El LEV OLLALL AVTO KAAS Kal EvtTaKTHs, rj Edi50v AUTO TL Sua, we PÒG x 
Sopa péeAret evpetv, avarkoyws toU ÕÓLATOG Kal TOD Npaypatog pELETPHLE Voy 
KaAOv. el 6& Eotiv Ó HOVAXÒG véoc, Kal ENOAELEL kat AÙTÒG HET’ adtOd, ÓS tov 
yépovta giç voonua daviatov HEAAEL Eunecetv. et 6& Ékpovev OdtOC TOV jue- 
yoAócynuov, HEAAEL ODTOG 86o£iv Ovoiav koi TAPAKATOLV nzpóc äyov tIVd 6 
dav dvardyws tov Sappodv. ei 5€ EdatpeE [sic] TOV véov, CnuwOyoetar nap 
£y poU. 
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If someone dreams that he met a monk wearing the cross like monks of the higher 
order «do», if «the monk» spoke to «the dreamer» in sweet and kind words, let 
the dreamer hold on to them [?]. If not, the opposite. If this monk beat him, the 
dreamer's soul will receive the grace of a saint, for a monk wearing the cross is 
interpreted as a man of God. And whatever beating the dreamer suffered from the 
monk is a spiritual benefit from a saint. If the monk did not wear the sign of the | 
cross and did not have the long habit of monks of the higher order, but was only 
wearing his cassock, if he is old, he is interpreted as representing bad times. If he 
was talking to the dreamer in a nice and orderly way, or gave him something, the 
dreamer will obtain something moderately good, commensurate with the <monk’s> 
gift. If the monk was young and fought with the dreamer, the dreamer will fall ill 
with an incurable sickness, as if he were an old man [?). If the dreamer beat up 
the monk with the long habit of a higher order, he will make an offering and 
address a request to a saint commensurate with the blows. If he beat up the young 
<monk>, he will be harmed by an enemy. 


ET 


PANOR 


meten 


Ibn Shahin gives an interpretation of receiving something from one of the 
early Muslims and hearing something from a religious figure similar to Vat. 
gr. 573's interpretation of hearing or receiving something from a monk. AC- 


cording to Ibn Shahin (no. 366): 5/ L5 à slae! uL] vus Joa! TE o 


gos JS (ule yx Js la 4l lLà gl! daS (If someone dreamt that 


one of the Muslims of the generation after the Prophet"? gave him something. 
or spoke to him or associated with him, in all cases this indicates the attainment. . 


———————Ó rl SS ENEA ——— 











150 “ce 33 | 
The ràbi'ün (lit., "followers" ) are important for religious scholarship because of thei 
in transmitting the hadith. 




















CHRISTIAN AND ISLAMIC ASPECTS OF THE ONEIROCRITICON 315. 


of something good). In his chapter on the interpretation of judges, Agile 
scholars, jurists and martyrs, ?' which also discusses “Sufis and the like" 
(as isi pal l), saints (awliya’), righteous people (salihiin), and dervishes 
(abdal, majadhib, fugara’), Ibn Shahin states (no. 1123): ya local el jay 
Gua gS GL pal oly SLI! Ia 8 oes Sill (If someone dreams 
of one of those mentioned in this chapter and <the person dreamt about> 
informs <the dreamer> of something, the dreamer will be an OUES to its 
fulfillment). In addition, al-Dinawari’s chapter on the prophets, a higher 
order of holy figure that is also discussed in chapters 11 and 150 of the Onei- 
rocriticon, interprets dreaming of being beaten by a prophet along lines similar 
to the Greek interpretation of being beaten by a monk: a La cl». oL 


cs psig alga iaa pl Dea olis E GL eria pod agate eL 
(If someone dreams that a prophet from among the prophets, may peace be 
upon them, is hitting him, «the dreamer> will attain what he wishes regarding 
his religious faith in this world in the Hereal ter). i iq 

The chapters of the five Arabic dreambooks on the companion of the 
Prophet, the Muslims of the next generation, the martyrs, religious scholars, 
jurists, etc., do not discuss any other dreams comparabl e to those i n Vat. gn 
573, nor do they differentiate between young and old. Some of the i inter pre- 
tations on monks are not unique to this passage, but are repeated i n other 
chapters of the Oneirocriticon as well. In a number. of other. passages the 
Oneirocriticon inter pies an unknown young man as an d anda an unknown 





appearance: 


Chapter 18, “From the Indians on the Significance of Hair” (Drexl : 
6€ vewtepov ayvwpiotov 161, £x0póc £otv Ò, ópiuevgs, &àv. ob yépovta 
















n “Ton Shahin, bab 14 (nos. 1098-1126). 

















in al- Nabulusi, vol. 2, pp. 287- 89, S.V. eL] Des ee 


'? Ibn Qutayba has a chapter on the imam and two on the qádi which ar nob compara, 3 
the Greek interpretations of monks, though they are clearly related to the chapters of e Oneill: 
on priests and judges. Al-Dinawari’s chapters on the companions of the Prophe 
religious figures (fas! 4, bab 1-4; Esad Efendi 1833, fols. 42a- b; BN arabe:2745, fol | 
have nothing comparable. Neither does al-Muniakhab (bab 4), pp. 37-38; among Jon Shin 
interpretations only the two quoted above are comparable to those given in the a pn 
al-Nàbulusi's potentially relevant chapters (vol. 1, pp. 13-14, S.V: Us I pus 
SV. s-adL.a ; vol. 2, p. 78, s.v. edit! eLole js alle ; vol. mí di Jl e Sy a) 
comparable dreams. i 
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PLOTOV Tj yv@pyov, Ó yépav T" coxn got TOV Opavtos. Kal el à yépuy ise 
EOTLY, totarütr] KAL T| TUYN <EOTL TOD OP@vtTOG>, et 6£ uri, xobvaviiov. 

If «someone» dreams of an unknown young man, the person whom he saw is an 
enemy. If he dreams of an unknown or a familiar old man, the old man is the 
dreamer's fate. If the old man is strong, such is also the fate of the dreamer: if not 
the opposite. 


Chapter 32, "From the Indians on Cupping and Bleeding" (Drexl 21, 22-24): gy 
dé (6n, StL Napa yépovtoc ċotkváoðn rj Eoikvace yépovta, 6 yépav EOTHL 1 
tUxn TOV LSOvtos. 


If <someone> dreams that he was cupped by an old man, or that he cupped an old 
man himself, the old man is the fate of the dreamer. 


Chapter 125, “From.the Persians and Egyptians on Nodding” (Drexl 74, 15-16): 
El È EVEVGE YEPOVTL GYVWGTH KAL cuvrike TÒ velia, 1| TUYN TOD L6Óvroc Eri tò 
KPELTTOV £otat. 


If he nodded to an unknown old man, and the old man understood <the meaning 
of> the nod, the dreamer’s luck will improve. 


Chapter 127, “From the Indians on Women" (Drexl 76, 18-21): GAAG kat ó yépov 
0 ayvMpLotos evers Qv Tj tyr toU avOparov Esti, kai o yYvoputoc ws Eni tò 
TOAD gic tüxnv Stakpivetat Tov LSdvtoc. ei 6& vedtepog ò dyvopioroc, eic 
xpóconov ExOpod xpivetat SinveKds. 


An unknown, handsome old man is a person's fate. A familiar «old man» is also 
interpreted as the dreamer's fate in most cases. If the unknown person was young, 
he is always interpreted as an enemy. 


Arabic dreambooks also interpret an unknown young man as an enemy and an 
unknown old man as the dreamer's fate, which is analogous to the old man's 
appearance, as is evident from the examples quoted below: 


Ibn Qutayba, bab 14, Yahuda ar. 196, fol. 29a: 
adl; ose seh US GIS ls gae ged GS oU y Y senos (Ja ol olf oh 
. 4l 
J 


If «the man whom the dreamer saw» is unknown, if he is a youth, he is an 
enemy, and if he is old, he is «the dreamer's» ancestor or his destiny . 


Al-Dinawari, fas! 6, bab 11, Esad Efendi 1833, fol. 46b; BN arabe 2745, fol. 
69b: Ja jU sae GLa z 


A youth is a man’s enemy. 
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Al Dinawari, fas! 6, bab 14, Esad Efendi 1833, fol. 47b-48a; BN arabe 2745; 
fol. 71b: 

Jal! EI GUS BL OLY] as eel Geel GSI y osi jy 

LBS gat n cls da sca a Ll ols lE ce eis ET GST 

The old or the middle-aged man who is corpulent and handsome is the luck of 

people... If the unknown old or middle-aged man is strong, this is the strength of 


the dieser s luck, and if he is weak, this is its weakness, and in whatever stale 
the man was in the dream, the dreamer's faith will be analogous, whether bad or 


good. 

Al-Muntakhab, chapter 21, p. 73: 
Lease! sl Lawl, La Les as as ule Joo od eel! KSl gidi G5, 
7 : we Jl gae a Lad 


Dreaming of an unknown old and an «unknown» middle-aged man signifies the 
luck of the dreamer. If <the dreamer> sees both or one of them weak, this is 
weakness in his fortune, and if he sees either both or one of them strong, this is 
strength in his fortune... A youth in dream interpretation is an enemy of the 


dreamer. 


Ibn Shahin (nos. 1181 and 1183) repeats similar interpretations and adds (no. 
184): | 


PAS eI co bj Lagai Lany ped olet gl gabe IE 
uiia GLS EL A al eh Unter ng olulo sas - 


If someone dreams of a gathering of older and younger men, 
especially if they spoke in words of righteousness. If someone d am tha 
them gave him something, this is even better, especially if the kind of thin 
«to the dreamer> was desirable. If he dreams that the giver was himself, l 
also good. If he dreams that one of the <men> is deficient «in some way», i 
man is old «the dream» signifies that the dreamer's luck will ne, deficient. 
man is young, an enemy of the dreamer will suffer a deficiency." 


ifthe - 








' The interpretation of a youth as an enemy is repeated in al- Nabulusi, ‘vol, 2 i 

Cf. also al-Nabulusi, vol. 1, p. 236, s.v. Ja j. The interpretation of an old man as 
fortune and of a young man as an enemy is also repeated in al |-Nabulusi, ‘vol. 2, 
> a 7 3 E 
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The passage of Vat. gr. 573 on monks interprets being beaten by someone as 
receiving something beneficial from him: if the dreamer was beaten by a 
monk he will receive a saint's grace, and if he was beating the man he wil] 
make an offering to a saint. Beating is also interpreted as benefaction received 
from the beater in chapter 218 (“From the Persians and Egyptians on Hitting, 
That Is, Beating” ):'”° 


' Eàv (85 ttc, Sti ETUPON Povvevpors Mapa Tivos Yvwpipov, dváñoyov tod HÉtpov 
Kepdrjoet Sia yapdywatos xpvotov: Et SE O toyac ¿stiv Ev čovoig, Kal èk 
tave SHEL ALTA. £àv iðn ò DaciAEUc, öt ópioe ruóOTivai tva Bouveipoic, 
EDPTOEL ó TUEIC YAPAV HEYGANV kot TAOVTOV KATA TOV ápiOuóv orütóv. Ónotoc 
&àv aùtòç Exeivos ó Bactheds £royé tiva LayKAGpia Ñ xapGóvia, evproer èt 
avtod nepténiuov xat HEYLOTOV diwa UTEP kaúxnua. ei SE avdtoyerpi ëtuyé 
tiva pápóo, EVPTIGEL ó TUPBEIC NAPA TOD TPUTEVOVTOS TOV Bacux£os eidos 
kai yvóum TOD Paciréws yapav kal £&Sovotav. 


If someone dreams that he was beaten with a strap of raw ox-hide by someone he 
knew, he will find gold in coins commensurate with the number of blows. If the 
one who beat him is a person of authority, he will give some of his authority to the 
dreamer. If the king dreams that he ordered somebody to be beaten wilh a strap, 
the person who was beaten will receive from the king great joy and wealth 
commensurate with the number of blows. Likewise if the king himself beat someone 
with a strap or whip, the person who was beaten will receive from him a distinguished 
and great office, greater than anything one could boast about. If «the king» held a 
staff with his own hand and beat someone with it, the person who was beaten will 
receive joy and power from the most powerful person after the king, with the 
king's knowledge and consent. 


Similar interpretations are repeated in the Arabic dreambooks. The meaning 
of such dreams is given in a nutshell by al-Dinawari:'* «, JLà» sis G wall Lal 


co obl (eaa (ule co s AT JLis Way pre sh 5 pelt! (As for hitting, the 
Muslims said: "It signifies that the person who was hit will receive something 
good and beneficial from the hands of the one who hit him" ). 

The evidence presented above proves that the interpretations of monks ap- 
pended to chapter 149 (“On Priests") in Vat. gr. 573 were not invented by the 
author of the Oneirocriticon, but were based on material taken over from his 
Arabic sources. It is, however, difficult to reconstruct the manner in which he 
handled this material. It is possible that he composed his interpretations of 


5? Drex] 171, 1-12 (ou Ex tév IIepcóv xol Aiyuntiov rept towews rot óappoU).. . i 


7" Al-Dinawari, fas! 10, bab 31, Esad Efendi 1833, fol. 109a; repeated in Ibn Shahin, no. 2 
repeated in al-Nabulusi, vol. 2, p. 54, S.V. G pa d 
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monks based on the interpretations of secular men and beating that are repeated 
in other parts of the Greek dreambook. Or, he might have copied the interpre- 
s of dreams that concerned Muslim figures whom he perceived as coun- 
terparts to Christian monks. It is EDOSSIDIS to state with certainty, which of 
ihe two was in fact the case, but occasional awkward expressions found in the 
Greek text could be indications of a struggle in rendering the expressions in 
an Arabic text that did not lend themselves readily to translation." These 
instances make the second hypothesis more likely than the first. But even if 
we grant that the Greek author modeled his interpretations of monks after 
analogous Muslim interpretations (as he evidently did with other religious 
notions), it is impossible to say which Muslim figures in particular, were the 


tation 


source of his inspiration. 


Ringing the Sounding Board 





The Oneirocriticon interprets ringing the sounding board as follows: 4 








' Eáv tic (89 kað’ Onvouc &avtóv onpaivovta Tò gnuavthpiov, odtog HÉYLOTOG 
yevrjoe xat, GAAG xot ueyoAóQovoc, £rioUvdyov hoods poc tò &avroQ Génpar 
gàv 8& Bactreds 1j ò todt0 idav, roc pEyLOTÁVOVG adtod ovyKahecet poc 
euflouAtav, GAAG kat roAuGontoc ETAL kal ROAVLOPNS odi Tiv eK rod anpovriipos 
èyyıvopévyy xopáv te xat Tiovilv. £àv 6€ Ov onuávy uev tò aniaveiiptov, 
dKovoy È ETEPOV onpaivovtoc, 1 atti] kpiotg Kat Mete oti tod OvElpov. | 
gàv òè ttc h O tovto (6v, DANPETNG EoTAL ueyiotáyov Ka 
gàv SE yOvatov tovto iy, Oéatpov aioyovns éotat navel t ao, 


































If someone dreams that he is ringing the sounding board he wil spent 
great and also loud voiced, congregating people lo. Ci ry OuU hls wi 

dreamer is a king, he will summon his nobles to a prudent co unci £t Ar 
longlived and filled with joy because of the joy and ple Sure that ¢ med 
sounding board. If he does not ring the sounding board himself, but ne; ; 

else ringing it, the interpretation and solution of the dream is still th 
poor person has this dream, he will serve nobles and succeed Breall 
has this dream, she will be a spectacle of shame for all the people 





























5! For example, redundant repetition of a cognalive accusative: 
npóc tò Šópa, péiet evpeiv, GdvaAóyoc toU öóLaATOG kat. To npay 
Kahóv” ; repetition of pronouns: “Kal EmoAEpEL Kal auto, pet autun UM 
and redundant insertion of a participle: ei 5 Expovev OVTOG TOV neve d 
Sdoewv 8votav Kai napdKAnory xpóc dyvov ttvà ó 180v üvaAóYoc TOV 0d p9 
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The sounding board was also used by Christian minorities living in Muslim 
lands. Therefore, when it is discussed in Arabic dreambooks, the interpretations 
they give are negative and clearly reflect a Muslim point of view. According 
to al-Dinawari, the Christian sounding board is to be interpreted as follows! 


G yp BL) o uus Gl cl, God ta i Y abis lS Ja) usu 
OG oes gb LIL Gy Ol sly Oe Fst seba bE E uus 
Cro os BLT SG ey pl! ded GY Giles y ol by Ges le Lila 
SI 
The sounding board is a man who is a liar and a hypocrite who has nothing good 
in him. If someone dreams that he is ringing the sounding board, he will spread 
and proclaim a false rumor. The «dream interpreters» said: “If someone dreams 
that he is ringing the sounding board in a church, he will take an oath regarding 


his activity in sales, purchases and commerce, because the church (bia) indicates 
the sale (bai*). The ring of the sounding board is a false oath." 


The same interpretation is repeated in part in al-Muntakhab,'® and similar 
interpretations are quoted by Ibn Shahin.'® Al-Nabulusi’s paragraph on the 
sounding board repeats al-Dinawari and adds the following: , 3 € a pall) 
8 Hl le Js Las yg Gag gl aY sl ola ag) gl JL as alia 
dai}! ; (The sounding board in a dream is a broker or a wife with children 
or a muezzin.'® Possibly it signifies notoriety and ignominy). 

The Oneirocriticon's passage on the sounding board does not copy the 
interpretations given in Arabic dreambooks, but neither is it independent of 
Arabic dream interpretation. Ringing the sounding board summons the Chris- 
tian flock, and therefore congregating people to carry out the dreamer's will 
is an understandable interpretation of such a dream. That the dreamer should 
become “loud voiced,” however, is somewhat out of place, until one remembers 
that the Muslim community is summoned with the call to prayer (adhan, 
literally *an announcement") from the top of a minaret, which requires a loud 
and melodious voice. The Christian interpretation of ringing the sounding 
board is inspired by the Muslim adhdn. Al-Dinawari interprets the adhan as 


Al-Dinawari, fas! 8, bab 76; Esad Efendi 1833, fol. 144a; BN arabe 2745, fol. 143b. 
*? AI-Muntakhab, p. 331. 


'? Tbn Shahin, nos. 7385-86 bis. 
'^' Al-Nabulusi, vol. 2, pp. 300-1, s.v. | a a, 


us Somebody who performs the call to prayer for Muslims. 
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overeign power for those fit to SAGTE n and as a profitable profession for 
$ 
commoners; SO does the Oneirocriticon:' 


E ass 5 aLa Gia EA iei oS el ode Gl ls SL 
[a soos €3Là al Cub 5S5 e o shi. yee hls La ai Uy, 
„OJy seljal AS da a 


gl a) 





If someone dreams that he performed the call to prayer and he is not a muezzin 
when he is awake, he will rule as far away as his voice reached, if he comes from 
an appropriate family.... If he is unsuitable for leadership because of his family, 
he will do well in commerce or in a profession where his profits and the cubits of 
selling and buying «that is, the goods exchanged,» will be plentiful.’ 


|-Nabulusi quotes further interpretations of the adhan. Their positive over- 
tones, and especially the connection of the adhàn with the sultan remind one 
of the ewboulia (prudent council) to which the emperor's nobles are summoned 


: M .165 
in the Oneirocriticon: 


Gl uel) Desa e eal Jais co elldls ly sheal ule ola Eas aay 
chew GYI cy aa Ag. „ṣi dl Lal ssl pe du cres 


The adháàn signifies supplication, godliness, pious acts and ind o en 
someone dreams that he js med the adlián among congregated people, he wil 
invite people to the truth.... The adhdn is indeed an invitation toa business matter 


in front of the sovereign. 


A woman dreaming that she performed the adhan has a negative inierpr etatio l 
in Arabic dreambooks, as a woman dreaming that she rang a sounding d | 
does in the Oneirocriticon. Ibn Shahin Lu ae nee such ‘a dream à et 








adhan together uh the members of his household, it signifies t i 
will occur. It is the same if a woman dreams that she per for med the adhán) 


'? Al-Dinawari, fas! 8, bab 11, Esad Efendi 1833, fol. 74a. vits 
" These interpretations are repeated almost verbatim in al- Muntakhab, (p. : 7) nd in al- 
vol. 1, p. 21, sv... ll. 









'S AI-Nàbulusi, vol. 1, pp. 21-22, s.v. gll. 
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Building a Church 


The final paragraph from chapter 12 of the Oneirocriticon associates the build- 
ing of churches with marriage and with women (Drexl 9, 28-10, 4): 


' Eóv tic iðn, Ott EKTLGEV &£kkAnoiav, EL LEV Ti Baciievs, yuvaixa £x véoc koguige 
Kai UyOOEt avahoyac toU u£yé£90uc tfjg £xKkAnoiag. &àv SE toOdtO toù KOtvoi 
Aaod Gedontai ttc, oùto TAOVTOV EVPNOEL GxÓ yuvatkóq TPOGTAGLAc. sty âè 


10010 ôy yovn, El u&v áyapóc Eotiv, Aap Bdvet ávópa, ei 6€ onavópoc, Xnpeicet 
Kal GAAOV Ayeta. 


If someone dreams that he built a church, if he is the emperor he will adorn a 
young woman and elevate her by analogy to the size of the church. If a commoner 
dreams this, he will find wealth through the protection of a woman. If a woman 
dreams this, if she is celibate, she will take a husband, and if she is married, she 
will be widowed and marry someone else. 


Christian churches are also discussed in Arabic dreambooks, but their interpre- 
tations differ greatly from those recorded in the Oneirocriticon. Al-Dinawari 
quotes the views of both Muslim and Christian dream interpreters, but even 
the Christian interpretations do not coincide with those of the Oneirocriticon: 


H Hass (s lad! Js g LAS jal «153 Us os 4d yis | Li Sighs & 
Cus) be um UU pos 64 eoa e lel, o Ses d yo sl ul 
pt HS I ugly GL x shadi Gale daai Glo dans 9 Gl ul o 
ix Sia ca cl ly Gs qgg load oda y Casa See E bi bac 
i222 ote spe OG OLLI Se Gees pocas g de pe C daaag Seal 
pte cà o de cols GU Cot gs lS (lj GLa ol! eae ry yas 
€ el All oz JL Jas Ol isl S08 dass Go cos sl Hels OH 

GIT be c py Lada al ose 


If someone dreams that there was a church in his house, his words will have the 
same power as the words of the Christians; it is the same if he dreams that his 
house was a church. If he dreams that it was transformed into a church he will 
revolt against his leader. If he dreams that he was in a church, his views are the 
views of the Christians. If he passes through a church he will inquire after heresy. 


^ Al-Dinawari, fas! 8, bab 75; Esad Efendi 1833, fol. 144a; BN arabe 2745, fol. 143b. The 
first half of al-Dinawari's chapter is repeated in al-Nàbulusi's paragraph on Jewish synagogues 
(vol. I, p. 52, s.v. 424). Wherever al-Dinawari has “Christians” al-Nabulusi substituted “Jews.” 


The word bia can mean both “church” and "synagogue." Al-Dinawari's word for “synagogue” 


is kantsat-al-yahiid. The word kanisa in al-Nabulusi refers to the Christian churches. 


i 
| 
$ 


——— 
T M ac time 9 RR 


meme emet men imeem 


: 


CHRISTIAN AND ISLAMIC ASPECTS OF THE ONEIROCRITICON 323. 


The Christians said: “If someone dreams that he went to an altar and made 
repairs on it and mended something for some reason, he will practice goodness 
and people will speak of him in the most laudatory terms. If he dreams that he 
demolished it, he will let perish a landed estate that a group entrusted him with, or 
will abandon his religion. If he dreams that he went to the altar of some martyrs 


he will die or will be killed and will be honored upon his death. 


Both al-M untakhab and Ibn Shahin regard Christian churches from a clearly 
Muslim point of view, which resul in overwhelmingly negative interpreta- 


tions. According to al-Muntakhab:"* 


ASI olas d cg ades LSI! ola ley Baal le Uls à 58] | 
Jo. sd! al sad l g c d! 513 ule a edad s pa ls c Let! gla (les p adl 


A church signifies a graveyard, a brothel, à wine tavern, the abode of the infidels 
and of heresy, a place with music and singing, a place of lamentation, mourning 
and wailing, Hell and a God-forsaken place, as well as prison. 


There follow another ten lines of interpretations in the same spirit. 
Ibn Shàhin's interpretations of churches are as follows (nos. 1032- 1035): 


ll phe ISS Ja ossi eS cod al La gh asi ul Gad (VT) 
ree NNUS AVY) ella pa La Y y duci 
ya dag cae dd de oll eL AS a Lay a CLR ed Us Lela! 
44-3 poe! Jal Ge OLS obs ellà on e ei ot eai Gl lo day (\ Yt) 
Jad Gl oly ces dada (V Y) «ad oa 30 saill Jal cea UIs jis 

slap WS, | Là Lal dal usn 





(1032) If someone dreams of a church or a monastery or something like that, ye 
interpreted as a man who is a liar and beguiles people with his deeds, and there | is i 
no result <from this dream>. (1033) If someone dreams thal he did in a ch E 
something which offends its people «i.e., the Christians» but does not violate the fs 
sharia «i.e., Islamic law», this is an offense committed by the aforementioned h 
man, and it is said that this is good. (1034) If someone dreams that. he observed 
one of these things «that Christians do», if he is a righteous person, this is a TIN t 
«portent», but if he is a sinner, there is nothing good in this «dream. 
said that if someone dreams that he did inside a church what is suitable. 
Christians «to do», this signifies the perpetration of sins. 



















167 


Al-Muntakhab, p. 270. 
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Al-Nàbulusi's chapter on churches discusses this dream from both a Christian 
and a Muslim perspective, though he does not clearly state which of the inter- 
pretations should be applied to a Christian and which to a Muslim dreamer.'& 
EA ET g Laadlg aladi ede als elit! à Lyla | die A 4 8 

cda Las ys Sly S Ll y iSl Ely Hl be da Lay, «ll, 

| ple Ràlyl s Valls gladals sells alili jas dest te tunsi 

alia 223 des n SIs G55 3! c 355 ol iJ! os eti cot Lin i 
thus oh SIS obo pd eS LG gi gis al HLSW sas sl La guai, 

oU) 

The church: this is for its people «i.e., for Christians» in a dream a symbol of 
knowledge, activity, asceticism, fear, and lamentation. Possibly it signifies sorrow, 
misfortune, deceit, slander, and defamation. Possibly a church also signifies heresy, 

the abode of tyranny, entertainment, gatherings, games, wine parties and impurities, 

a wife or a slave girl. «In addition», it signifies an unjust ruler. If a bachelor 
dreams that he entered a church he will get married or will beget a son or will err 

after pursuing the true religion, especially if he prostrates himself in front of the 


icons, or kisses them or shares an offering with them or has a zunnár'? around 
his waist. 


There follow another twelve lines of interpretations that largely repeat al- 
Dinawari and al-Muntakhab. 

Al-Nabulusi’s interpretations of a church are both negative and positive; the 
church can signify knowledge, pious deeds, marriage, and begetting a son, 
interpretations that coincide with the interpretations of mosques quoted in 
both al-Nabulusi and other Arabic dreambooks. They should evidently be 
applied only to Christian dreamers and appear to have been influenced by the 
significance of mosques for Muslim dreamers.'” The association of mosques 
with marriage and women is analogous to the association of churches with 


'5 Al-Nabulusi, vol. 2, p. 187, s.v. tuS . 


9 The zunnar is a belt that Christians living in Muslim lands were obliged to wear. 

'? Tbn Qutayba (bab 9) associates building a mosque with the performance of good deeds. 
Al-Dinawari (fasi 8, bab 56; Esad Efendi 1833, fol. 82a-b; BN arabe 2745, fol. 139b) interprets à 
mosque as representing a knowledgeable person (JL Ja ,), while building a mosque signifies 
" the treasures of religion or a pious deed and enhancement of «the dreamer’s> religion" (2133 
Gott o $4555 LL sae al call), and praying in the mihrab of a mosque signifies 
begetling a son (fas! 8, bab 58; Esad Efendi 1833, fol. 82b; BN arabe 2745, fol. 140a). Similar 
interpretations are repeated in al-Muntakhab, pp. 51-52; Ibn Shahin no. 984 (knowledge), no. 987 
(pious deeds); al-Nabulusi, vol. 2, pp. 229-31, s.v. douse and Gl paa. 
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jage and women in the Oneirocriticon, and can be found in all five Arabic 


marmi Ul 


dreambooks. Ibn Qutayba states: 


gala ela o YI dhe À GUS SU Lary 5 l Jad pt la lua Las Gag 
Whoever builds a mosque will be prominent for his good deeds, and possibly this 
refers to a bond of kinship and marriage and such, because a mosque unites 


people and congregates those who are scattered in order to pray and remember the 
name of God. 


è i AH . ` . 
Al-Dinawari also interprets the mosque as marriage: © , s «3l gl) GLa 


ga gh bs o es oy gl ela oY] ila (2a ells OLS bay. Loe 
aJ) (If «someone» dreams that he built a mosque ... possibly this signifies a 
bond of kinship or marriage within his clan, or something like that). 

The interpretation of mosques quoted in al-Muntakhab (p. 267) is close to 


that of churches in the dreams of commoners according to the Oneirocri- 
ticon: T33 cis (ge daa ie Y T alt T peue U Lad 
Lasla JUL oH 5 (If someone saw in his dream that he built a mosque .. 

for those who are celibate it si ud NEHIDOR and marriage, as well as pursuit 
of wealth and worldly acquisitions).'" 

Ibn Shahin also associates dreaming of mosques with women and wedlock 
(nos. 985 and 995): g 5 jis Idamu pear Ol uel) o ev! pile Jc 
jae) aLla bl pols Jigga dall caa bl al (Jabir al- Maghribi said: I 
someone dreamt that he erected a mosque, he will marry a devout wom nan... 
The mosque is interpreted as a woman of lofty rank" ). i | 

It is unlikely that the author of the Oneirocriticon relied on Muslim in er- 
pretations of Christian churches, even if they were recorded in his “Arabic 
sources. More probably, he modeled his Greek interpretation of 2 po 
the Arabic interpretation of mosques. abo 








Ibn ilaha: bab 9, Yahuda ar . 196, fol. 27b. ; xni | 
"7 Al-Dinawari, fas! 8, bab 56, Esad Efendi 1833, fol. 82b; BN arabe 745, fol. 139 : ve 
n of al-Dinawari are repeated in al-Nabulusi, vol. 2, p. 229, s.v. diana. A 


m 











"7 Al-Muntakhab also discusses mosques on pp. 51-52. 
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On Changing Faith and Idol Worshiping 


In the first part of chapter 12 of the Oneirocriticon, “From the Account of the 
Indians on Changing Faith,""* dreams about conversion from Christianity to 
another religion are interpreted. Conversion to Judaism and Islam is generally 
interpreted as lack of faith and blasphemy, but other interpretations dependent 
on the identity of the dreamer are also given (Drexl 8, 1-9): 


‘Edy tig i81 Kat’ óvap, Sti xprotiavos àv éfpátoev, obtoc oUk Tv téleioc, 
GAG Súoniotoc xoi PAGOONLOG, Kal eic GnWAELaV katavthoe. &àv bE Baorkeic 
TOvTO (ón, GipEGLV VEWTEPIGETAL KATA TOV AGOD avTOD. àv 6€ xc Tod Kowod 
ÀaoU tovto (6r, eic yevsouaptupiav avtopoAncev Edv SE yuvri, EniBovdoc 
Zotar të áv8pl aùtç &àv 8& 600X0c, Kata TOD idiov Seandtov Povhetoera, 
àv 5€ uc in Kat’ óvap, óu ELAYAPLOEV, ópotoc tàv eipnuévov anoPiicerat 
QUO. 


If someone dreams that, though he is a Christian, he converted to Judaism, he is 
not perfect, but unbelieving and blasphemous, and will end up damned. If a king 
dreams this, he will invent a heresy to the detriment of his people. If a commoner 
dreams this, he will resort to false witness. If a woman, she will be treacherous to 
her husband. If a slave, he will entertain thoughts against his own master. If 
someone dreams that he became a Muslim, the same thing will happen to him. 


Similar interpretations are given in Arabic dreambooks. According to Ibn 
Qutayba, ja (za ellià dolia | 8 fall ya uia ull ged Ol ely ia 
pete! GLa eile lia (If someone dreamt that he changed into one of the 


unbelieving races, this is a heretic tendency «of the dreamer> that is practiced 
by this race). Arabic dreambooks state that dreaming of converting to a religion 
other than Islam foretells that the dreamer will indeed convert to the religion 
he dreamt about, but also that he will perpetrate grave sins, depravity, vileness, 


UA "EP e r RS Š ` r ? 
iB “Ex tov Aóyov xv Ivõðv nepi niotews Staddpov. 


' Ibn Qutayba, bab 7, Yahuda ar. 196, fol. 27a. 

"* A]-Dinawari (fas! 8, bab 85; Esad Efendi 1833, fol. 66a; BN arabe 2745, fol. 1452) interprets 
conversion to polytheism, including Christianity (which, from the Muslim point of view, counts as 
polytheism because of its doctrine of the Trinity), as follows: exLuaYl la Ge Js= Gl ls os 
Jdi sla uli c rA s AS UR J All la LII (If someone dreams that he converted from 
Islam to a polytheistic religion, he will abandon Islam for polytheism). The same interpretation is 
repeated in al-Muntakhab, which adds (p. 330): 33! 55 saLa 3e Là ILS Jean GLS yl ob 
ASI Spe Gute! GUIS alie! (If someone dreams that he became an unbeliever (käfir), his faith 
will coincide with the faith of the race of unbelievers «that he dreamt of»). 
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and heresy- According to al-Dinawari, «3L 3 (23 44 «3l (el, nee 

le aL}! ol gs Ls PX rl Al iste 223 all! TM ial 
ae (It is said that if someone dreamt he was a Jew, he will be bold with 

PE and will insist upon «perpetrating» offenses and atrocious crimes by 

doin what God Almighty has forbidden him «to do>).' Ibn Shahin states 

© a 1 i , i i l 

(nos. 1070 and 5423): ULbLI! 53v! sal dl exa! Ge ss eil slo oe 

s uag Us acis ales ISS jl La (If someone dreamt that he changed 

.8) = : 

his religion from Islam to one of the false religions, this indicates the perpetration 

> 
of a sin and, it is said, depravity and vileness). He then adds: ¿aà sggutl Lely 


als le 3S2: Leta! Gab SS GH aee shee aus, (T 
someone dreamt that he had become a Jew, he will take the path of heresy ... 
and will be in error). = 

The next paragraph in the Oneirocriticon interprets creaming of becoming 
a magos (Drexl 8, 10-12)? Edv tig (61, T uáyoç EYEVETO, du Suiaprupos 
Kat OLAOTAOVTOG yevńoetav oi YAP páyot Koopógpovėç Elou undév 
nepi tfjg EKELOEV avtanosoceuc AoyCoptevor. (If someone dreams that he 
became a magos, he will be parsimonious and will love wealth, because the 
magoi are worldly minded, and think nothing of the retribution in the hereafter). 
The word magos in Greek means both "a magician” and “a Magian,” that is, 
an adherent of the Zoroastrian religion." The Christian interpretation of such 
a dream as pursuit of worldly wealth brings to mind the story of Simon the 
sorcerer (Simón magos), which is related in Acts 8:9-25, and ju les the 
translation of the word magos as “magician.” However, according to Arabic 
dreambooks, the pursuit of worldly wealth is also a characteristic of the Magians. 
Al-Dinawari' claims that somebody who becomes a Magian ^| -à Hes 
List! oso aa uo yall! oY Last! dua alb (will pursue worldly things 
without conflict with his religion, because the Magians are seekers of worldly 





7 Al-Dinawari, fas! 8, bab 72; Esad Efendi 1833, fol. 64a; BN arabe 2745, fol. 143a. Al-Dinawari 5 
interpretations of Jews are repeated in al-Nabulusi, vol. 2, pp. 348-49, s.v. ig 

8 A|-Dinawari justifies this interpretation by adducing the example of Qur'an 7161.08. ud 

"9 The German translator of the Oneirocriticon chose to render magos as Mr Bge Gad 
Traumbuch des Achmet, p. 27: “Hat er sich einer der Magie ergeben, wird er aly ; Vehicle 
und Reichtum hängen; Magier sinnen nämlich nur auf Irdisches und rennen niope at . em i 
in Jenseits" ). The English translator rendered magos as “Magian, Dul signa : CER aye 
a footnote (Oberhelman, Oneirocriticon of Achmet, p. 90andn.19. l 


9 Al-Dinawari, fas! 8, bab 64; Esad Efendi 1833, fol. 63b; BN arabe 2745, fo) 
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«pleasures and possessions»). A similar interpretation is repeated by a|.Na 
hisi: Gs] OS ea Ls sall oY Low Gtk «uL H ibi 
ki . i LEAH 6733 a cs! s ES 
LLa! 5 (If someone dreams that he is a Magian he will seek worldly a i 
cqui- 


sitions, for the Magi ; 182 
agians are the dogs of the world,'® as well as the lovers of 


temporal things and masters of worldly possessions). 
The Oneirocriticon also discusses dreams of worshiping idol 


| S. The interpre. 
tation of such a dream depends on what the idol is made of (Dr Rs 


exl 8, 13-9, 5): 


Edy tig tôn, OTL TPOGEKUVNGEV ELSwAOV À ouiAnoev rj &ndAaicev Tj Etvyey į 
£tu$On Map’ avtod, 6 uiv Mpoockvvysas wevdic YEVIGETAL Els Ogóv oo 
yevdes tov £i60A0v, ó SE óuAńoac i naAaitoac rj tóvac ij rvéOeic eig en 
loxupav EUMEGELTAL, WEvdic Sé Eotat f] Biye. £àv ELSaLU Euhiveo ae n » E 
VIIGEL KAT’ Ovap, ovtoc évóerc écxat TLVOG HEYLOTAVOU novnpod xai 2d d 
Kovc6ricerat, n£plOv av enidenOy. £àv 8€ TLS tpookvvijon Kat’ óvap fog 
£v cavit KATEOKEVAOLEVO, aipeotápync Aoyouayos £oxat wevbi. £v 86 nc 
xpookuvrion £i60A.0 €& apydpov, otitoc npóc Yvvaikac éntopkoc kai yen : 
yevioe tat. eav dé 10 ei6oXov xpvoobv ñ, návtiouoc £otat kai napa ^de : 
OAtBrioe cat Kat tuiopn8roetat Kai kukAGGEL arov KAElOtO kakó sav 8 
tovto Backens (81, map’ évaviiov OrA.Broetat, S.dt1, Wonep ò Gpyvpoc ei 
Yuvdikac Ótakpivetat, oUto kal 6 Xp'oóc, toic àvópáctv ócnv Xopàv Die 
eto Unvov, tocobtov Eig OXiytv dryer totg opavtas avtov Kad’ Unvouc. £àvE 
Tò eld@hov KadKovv T] oténpobv T] LoAvBSobv Tl, Ó toŬto iSav wevddorAovtos 
EOTAU' Tata yup návta oxeur tot kóouov elotv. 








If someone dreams that he worshiped an idol or talked to it or wrestled with it or 
beat it or was beaten by it, the one who worshiped it will be untruthful to God 
because of the falseness of the idol; he who talked to it or wrestled with it or beat 
it or was beaten by it will be afflicted by grave sorrow, but this sorrow will be 
fake. If someone in a dream worships a wooden idol, he will beseech an evil 
noble <for some favor> and will not be heard, whatever his request. If someone in 
a dream worships an idol made of planks, he will become a heresiarch and a 
quibbler filled with lies. If Someone worships an idol made of silver. he will lie 
and swear falsely to women. If the idol is golden, he will be allcdarine ind will be 
distressed by the king and will be punished and numerous evils will Brot him. 
If a king dreams this, he will be distressed by enemies, for just as silver is 
Interpreted as women, gold causes to men who have dreamt of it as much sorrow 
as the joy it brings them when they are awake. If the idol is made of bronze or 


iro d ‘ dt wi in f 
n or lead, the one who dreams of it will obtain fake riches, because all these 
metals are objects of this world. 





H Al-Nabulusi, vol. 2, PP. 627-28, s.v. yu gous. 


182 i 
On the basis of al-Dinawar 


VS text, al-Nabulusi’s Luss! sls (dogs of the world) should 
probably be changed to Loyi 


= (pursuers of worldly pleasures and possessions). 
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Arabic dreambooks also connect the interpretion of the adoration of idols 
with the material used for the idol’s construction. Their interpretations gener- 


ally coincide with those given in the Oneirocriticon, as is evident in the examples 


below: 
Al-Dinawari, fas! 8, bab 87; Esad Efendi 1833, fol. 66a-b; BN arabe 2745 


fol. 145a-b: 


egw tal! Seem olas GUT sag Gods Jhb JES aual gyalult! JLi 
WI ple SiS pe ule UI g o Late aa Gl gly cya x GLU 
ull aa SB) OL Lu cs pall OLS oL eI GAN bla db 
oo GUS Sly Bae eS AUS ILS «J 43] eus Gals uU ghala Ja 
QoS SU CAS Se UIS Oly Sol! us als Isl eias culla, Gl obs 
SUS gly odes gl LA ease Gub sl sb ull e cuite Le a 
pls «HI eic dey I! SB sga ob eis uà sb o als 
| iuo Spe GIS Sls Gall s s gl es yis Us gle bs y 05 So das Jis, 

o voee s Gee os 5 Gad eus cades eibi aba y gl asas jl 


The Muslims say: "An idol is a false and fabricated image; it is a deceitful man 
with a beautiful face and an evil character. If someone dreams that he worshiped 
an idol rather than God Almighty, he will lie against God with a falsehood that he 
devised according to his own opinion. Jf the idol is made of wood he will approach 
by analogy to his faith «in the idol» a man of power who is unfair, hypocritical, 
and handsome, according to the saying of God Almighty: “And when thou seest 
them their figures please thee; and if they speak thou givest ear unto their speech. 
They are as though they were propped up blocks of wood" [Quran 63:4]. If the 
idol is made of faggots, the dreamer will pursue theological disputes and debates 
in his religion. If the idol is made of silver, the dreamer will go to à woman or a 
foreign slave girl in treachery or wantonness by using his religion. If the idol is 
made of gold, he will perpetrate something abominable in connection with his 
religion, approach a man whom God Almighty detests and suffer from him something 
abominable, and fear for money that he paid or for worldly ornaments. If the idol 
is made of brass, iron, or lead, he will pursue worldly pleasures and acquisitions 
through his religion and will forget his Lord. 





Cf. also al-Muntakhab, chapter 46, pp. 329 ff: | 
ul ceci oss y oia wR eee Nas EE dU aga sad Ey codi 
Qy Un) ule duid cope) pipe ba Jia Ul ule jas alae) as 
«Ul aain sj ull co Rs La Cul (ya aee gil pial a3 50$ 5G 











: i a s CES tA ER. 45 
© The same interpretations are repeated in al-Nabulusi, vol. 2, pp. 48-49, s.v. paiva. 
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xa E MR eae EM 
ers al ibl ull es denis ces «d Liang Sb GAL Sa piali d i 
voles sf nim gl pie G2 pial! GUS SU gli ull s GLa a. i 
o padl aH SS Gls ty Lus Lyell y Lll Jay a ee 
ghey Us te, al ULE Lally alias ook el 


ule «E Jal ces Y Lal ggal cee pal JaY all Lla. 


The «only» one entitled to be worshiped is God Almighty. Whoever wo hi 

anything other than Him is wrong and has gone astray. If someone jeans ha 
he worshiped anything other than God, it means that he is occupied with i $ 
affecting his own love for what is approved by his Lord. If the idol hd ig 
worshiped is made of gold, he will approach a man who is odious to bo 
Almighty and will suffer something horrible at his hands. His dream signifies i 

loss of his money together with weakness in his faith. And if this idol HN i 
silver, something regarding disloyalty and immorality will afflict the dreamer : 
connection with a woman or a slave girl. And if this idol is made of brass or iron 


or lead, he will renounce religion for the sake of worldly pleasures and wil 


j Perenou | forget 
his Lord. If this idol is made of faggots, he will renounce his religion and laven 


behind him, and will befriend an oppressive governor or a hypocritical man and 


will find religion pleasant, not for the sake of God, but for the sake of worldly 
things. 


2223 GG 


23 $233 i5 «33, uhi 


Cf. also Ibn Shàhin, nos. 1073 and 1075: 


Jas ul dbl Jas oci OE ES ga Lana asas lesly dag (VW) 
o t€ un La eis obs cba eos a cuba a GLS ol y qaibas tuas 
ore gà GIS oly iR usi, aY o1 Gl ody cS «ssl Ley Jia 
ol ull Bs oU cai ye GIS Sly Gul Y Gal al SG oli Gal 
Le sl osa y sl asas yl osa Ge US oly yaa GUS cya U uasa s «a jS 
ecce s de) cio exl a Ll cll] Oa, ed à olli Cul 
oU] Jai das Ja sl cals yl fU YI ga Laia ais esl (ul y ca s (V. Y?) 
vr Jose ans 3S3 Lay 59 Aena (LÀ BSUS Y cya cosas LG Cli lI Là 
el he Les 23] Sistas Galas CU Jl ye Ja, eS Lal dli 

Se ee aoe ccc s Ie alls ecce 


(1073) If someone dreams that he adored an idol made of wood, he will approach, 
through a good-for-nothing man, a devious and hypocritical individual. If the idol 
is wade of woven twigs, he will pursue whatever disputes are brought to him, or 
something like that, and it is said that he will become associated with someone 
because of slander. If the idol is made of silver, he will go to a woman for 
something improper. If the idol is made of gold, he will become involved in an 
abominable situation and harm will befall him because of it. If the idol is made of 


————————— —— 


Item emergere A eet t mti oiii 
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copper or iron or lead or something like that, he will become associated «with 
someone» because of worldly pursuits, and it is said that he will approach a man 
who behaves like a thief... 

(1075) If someone dreams that he worshiped an idol or talked to it or did with it 
something that people do when they are awake, he will befriend someone whose 
friendship will not be beneficial, and harm may befall him because of this friend. 
[t is said that «this harm» will be the perpetration of a sin or something that will 
happen to «the dreamer unbeknownst to him» because of this «friendship» to the 
point that «the dreamer> will be greatly amazed «when he finds out», and will 
have no idea at all about his situation. 


The Oneirocriticon includes a paragraph on fire worship (Drexl 9, 6-11): PO 


' Eóv tig 6n Kat’ óvap, OTL npocexbvrgoe ti rupi, obtóc otv mtv dEvdyata 
kai £&ovciav SiG THY tov xupóc Õúvaıv. £áv tic npockvvrjan avOpaKac, 
iyouv mop GbAoyov kal aKOMVOV Kal dvaOdAwtov, KTHTwpP Éotat Xpvood and 
aSdikiac dvaAroyas Tig tocótntoc OD Eide rtupóc Kai ánokcoetot civ niony 


QUtOU. 





If someone dreams that he worshiped fire, he is seeking office and authority 
because of the power of fire. If someone worships coals, that is, fire that has. no 
flame, smoke, or soot, he will acquire through wrongdoing gold in proportion to 
the amount of fire he saw and will lose his faith. EE 










Similar interpretations are given in Arabic dreambooks. According to Ibn 





Qutayba,'™ dell dag y alt} Ute alà ul dia “il (el ; ol 
Cas lbs el i Ob ou UBL 5S5 al ob Gall oaa y ost 
. JU el AJ! gY (If someone dreams that he worshiped fire, he will defy od 







Almighty by showing obedience to the devil or will seek war. If the fire | 
no flames, it represents something unlawful that he will seek with his r | 


















he will seek unlawful money. And it is said that the adoration of fire «indica 
serving an unjust king). e» 




















™ Ibn Qutayba, bab 7, Yahuda ar. 196, fol. 27a; the interpretation is repeated verb 
al-Muntakhab, chap. 46, p. 330; similar interpretations in al-Nabulusi, vol. 2; p. 90; s.v. 
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Judges 


In the Byzantine Empire, the term krités (judge) could mean any one of à 
number of high-ranking officials with judicial and administrative authority, '* 
The significance of judges in dreams is discussed in chapter 15 of the Oneiro. 
criticon, "From the Indians on Judges and Balances." The qualifications and 
functions of a Byzantine krités do not justify placing this discussion with the 


religious chapters; the author merely followed the order he found in his Arabic 


sources, ^ as is confirmed by the fact that almost every interpretation contained 


in chapter 15 can be matched to interpretations found in Arabic dreambooks: 


'Eáv tig (89 kat’ óvap £avtóv Kpitiv yeyovóta AGOD Kal OVK Åv tkavóc eic tù 
Kpivetv, ovtoc, €av éxn 060v xa&ei6lov, AnotevOnoetar’ £àv SE 050v ook éyn 
taterdiov, rrwyevoet oġóðpa &Aeeivóc yevouevoc. ”” 


If someone dreams that he became a judge of people.and he was not fit to judge, if 
he is traveling, he will be robbed. If he is not traveling, he will become poor and 
extremely pitiful. 


Cf. Ibn Qutayba, bab 10 (, a1), Yahuda ar. 196, fol. 27b: 


Cale ea Gals ES a asl y LU! EE E glee «1 uel) ia 
aval les shai, col bua BS ol of yao GIS gl dol 


[f someone dreams that he became a judge among the people and was not suitable 
for it, he will be robbed if he is traveling, and if he is not traveling, he will be 
afflicted with some worldly tribulation.'** 


Eav tig ðn, Sti ExpiOn napa «pitoU dyvopitotou, ovtoc Rav, 6 tt GV auto 
EkpiOn, Kpateitw’ ò yap KpITiIc eic Geod npdownov dváyexa P? 


If someone dreams that he was judged by an unknown judge, let him hold onto 
whatever was decided in his case, because the judge is reckoned to be God. 


185 : " š : 
For the meaning of the term in various texts and periods, see ODB, s.v. “Judge.” Additional 


information and bibliography in S. Troianos, Hë thesé tou nomikou dikasté stë Byzantiné koinónia 
(Athens, 1993). 
"* In the Muslim lands, a j idi) is i is of hi 
in the Muslim lands, a judge (gàdi) is appointed by the government on the basis of his 
superior knowledge of religious law, and by virtue of this connection is usually listed among the 
religious dream symbols of Arabic dreambooks. 


"7 Drex] 12, 1-6. 


188 n 1 * 1 
The same interpretation is repeated in al-Dinawari, fas! 9, bab 19 (, SL 311); Esad Efendi 


1833, fol. 101a; BN arabe 2745, fol. 154a-b; also in al-Muntakhab, p. 148; Ibn Shahin, no. 1098; 
al-Nàbulusi, vol. 2, p. 157, s.v. vals . eh ad 


9 Drexl 12, 10-12. 


me t e MÀ nter tte intente n 


ettet enn 


IE e A ti tok itt meh erar n Patti 


Cf. Ibn Qutay 


P? The quotation reads slightly differently in standard editions of the Quran: , 
?! The same interpretation is repeated in al-Dinawari, fas! 9, bab 19 mme 
1833, fol. 101a; BN arabe 2745, fol. 154b. Also in al-Muntakhab 149; Ibn S 
al-Nabulusi, vol. 2, p. 158, s.v. „al . : 
? Drexl 12, 16-13, 3. NIS 
193 ; . ; ai i id Cf ODB, 
The modios was a unit of measure for both grain and land. Cl. G2”, 


— t - sapere a mrana tient ae ee 
SERANGE ENEA EDERE AEE E OANE nem eR e à 
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ba, bab 10, Yahuda ar. 196, fol. 27b: 








jos phy Gall ets doe Jay > Ul hsl cà oU y NINE. tat 
S LAR: seh US OY sales om tly sas eb 923, d oid y cu LaLi]i 
BE GS 548 pols U i ul ul 


And if the judge is unknown, this is interpreted as God, the omnipotent aid 
exalted, according to His saying “He telleth the truth and He is the Best-of 
Deciders” [Qur'àn 6:57],"" and according to His saying “Your Lord has decreed” 
[Qur'an 17:23] and <because> He will judge His servants and because everything 
is done according to His decree. If he dreams that <the unknown judge> has 
pronounced a judgment about something in his favor, this will be done according 
to what was decreed." 





























'Eáv ug ion Kat Ovap Coyvov T] tò Aeyópievov kauravòv Ev tong tvi oTaOpLCopeva, 
vxrüta eic APOGWMOV VOELTM Kpttov. Kat £àv Éxn ò tata 160v Sixny, ei pev ty 
ada e€toovpeva £v TO otabuieoBat, SikaroOijoetar, et Sè mh, où Sixarwbi}- 
cetat’ ai yàp NAGOTLYYES TOD Cuvyod Eig Ta Ota dvayovtat tod xprtob, tà BE Ev | 
taic mAdottyELv eïiðn oi AGYOL ELGL THY Kpivopu£vov. gàv 8& tò Cdyrov isy 
emdét.ov Kai kaBapóv, voeit@, ÖT Ó KPLTIS TOV tónov dixards otv: ei GE Tac 
nÀAGouyyag tór OVVEOTPALHEVaS i) kekAacpuévac, TOV KpITHy TOD tónov, y Q 
ravta elàe, voeitw GSiKov. el Sé ty kAocOévra Tov pupióv 100 Cuytov, év al 
MAGOTLYYES ÅTNÓPNVTOL, toto, StL KLVOUVEVEL o KPITHS TOD tónov i áotavet di 
‘Opoiws xat Emi Tov Aeyouévov KOLMAVOD. OLOLWG td TE GET t Hétpa 
thv ati kpiatv Kai Avot Éyovctv ávaAóyac, Katwrépors dé Mpoowmors KPLTay 
EpappoCovtar.|” - o Bed ARE X did 














If someone sees in his dream that a balance or a steelyard was used someplace - 
for weighing, let him understand it to represent the person of-a judge, If he 
dreamer is involved in a lawsuit and dreams that the scales w Janced in th 
weighing, he will be vindicated; if they were uneven, he wi iol 
because the scales of the balance are reckoned as the judge's ea 
goods on the scales are the words of the litigants. If he sees: that th 
well adjusted and honest, let him know that the local judge is fair. sees 
scales turned upside down or broken, let him understand that the judge o 























place where he saw this is unfair. If he sees that the pole of the balance that the 
scales hang from is broken, he should know that the local judge is in danger 
will die. ak 

Likewise for the steelyard. And likewise, the modii? and other measures have 
the same interpretation and solution, but are applied to judges of lowerr ank 


Lil) 
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Ibn Qutayba, bab 11, Yahuda ar. 196, fol. 28a: 


Gn OS Jas al dali aul oN olo " oly Lai PEU eL gal 
dauid lati LL s 5l 55d sgag Jaa! o1 g 5! zl lis i 
«3 34 GI YI SE yall sa Jun, 
The balance is the judgment of the judge, and whatever «a dreamer» saw regarding 
the balance, either straightness or tilt, «indicates that» the judgment of the judge 
will be analogous.... The scale of the balance is the hearing of the judge and the 
dirhams" are the litigations. In this case, the judge will hear the litigations «and 
decide» by analogy with the manner in which the dirhams are put on the scale of 


the balance. The dish is justice; the pole of the balance and its scale are Ihe judge 
himself. The measure of grain is like the balance, only less «important». 


Al-Dinawari, fas! 13, bab 33; Esad Efendi 1833, fol. 144a: 


í 3 a Lu aliasy vee Lil gu oS pat 9 -e ela! 43.3 Usual dad 
eds! be Jal ass Has €» A RII ds osa (gll Use coL sull, 
id eal oadl s k (o YI 44S d eal jall be cL sull (Ja ss LS 
The steadfast and correct balance signifies the local judge with respect to his 
fairness and the soundness of his knowledge.... And it is said that the weights 
«placed as counterpoise on the balance» is his knowledge of jurisprudence ... and 
the pole of the balance is the judge himself.... Its two scales are the hearing of the 
judge and the weights are the fairness with which he will make a decision. And 


likewise, justice will be brought to bear upon the dispute according to how the 
weights counter the dirhams on the other scale. The dirhams are the litigations. 


Cf. also Ibn Shahin, no. 5217: 
eal alls | alil sus ca SE Sall RAS 5... nallo 555 Gla glut! Lly 
oe? cem LE Jae uh SE gives pbill aie Legend 21 all GS gil 


As for the balance, it is interpreted as the judge.... The scale of the balance is the 
hearing of the judge and the dirhams that are on the scale of the balance are the 


? The dirham in this context is a measure of weight. The word can also refer to a monetary 
unit. 
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litigations brought before the judge. The Dias plates of the balance represent the | 


justice brought by the judge to the litigants.” 


Ibn Shahin, no. 5218: a. 
te Je oh Lol. so! d! dam Ud Ua lina Jla ost old doc X 1 
.&las 5 alil alasi: 


If someone dreams that a balance that was straight tilted to one side, this signi es 
ihe fairness and equity of the judge. 3 


lbn Shahin, no. 5220: "T 
Loa cua ule da OB aS ai SEI gae alo Ge al SIE Jas c 





Al-Kirmani said: “If someone dreams that the pole of a balance is broken, tl 


interpreted as the death of the local judge.” 


The interpretation of the Byzantine kampanon (steelyard) in the One "t 1 
copies the interpretation of its Arabic counterpart, the gabban, as cen 
from the interpretations quoted by Ibn Shahin (nos. 5221 bis and 5222): Là 

(ali LS 5 te US oo 655 VERS pala (Jabir a Maghribi sa 


3 


“The dream of a stee pan IEOR signifies the © proxy oft MORE. pe" 













Chapter 72 of the Oneirocriticon, “From the Indians on Hands," int 
fingers of the hand as follows: pis Lais 


off ‘Ex 1àv Ivédv nepi xgupov 





Ai yeipec kat ot SdKTVAOL Eig TA Épya THC miotews t 1v àv óvüpóroy dak 
Edy tig (6n Kat’ Svap, Sti nAeiovac SAKTVAOUG EKTHOOTO év ti XEt 
npocðńoEL gic Tac eùyàs AVTOV kal Suvatòç £otat ev tfl MOTEL UT 
Edv tic Lor, StL £kórm EK TOV SAKTOAWV AVTOD ELS, apednoet 















This interpretation is repeated in al-Nabulusi, vol. 2, p.256, s X S 
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EVYO@V AYTOD. Kal zpótoc ó u£yac tàv 6akvóAOv Kpivetat ELS TV evs LAV «05 
ópOpov, Sevtepog tor ó Aryavos Eig tni; tpitno Hpac thv eyv Kpivetar, 
Tpitoc Ò HÉGOG TG ËKTNG Hpac, Ó aN’ AVTOD rjtor O tétaptoc ts évarng pac, 
NEUMTOG ò £Aáyiotog trj EOMEPIVASG ELXTS. Koi ô àv ráðn tic EŠ abtóv, lc 
Tac eipnuévag £Uxàc órakpiverat. ópoioc £àv iy xc, öt Ewdyn į Ékónm 
1£A£ov Ñ EXPN, eic ueytotmv Guaptiav Erevoetar’ Edv 6e isn, ön anoKatéot 
Kal idOn, eic uev yvoctv Kal ExLoTpOdHy AEE. 


72. From the Indians on Hands 


The hands and fingers signify a person's acts of faith. If someone dreams that he 
had more <than five> fingers on his hand, he will add to his prayers and will be 
strong in his faith. Likewise, if someone dreams that one of his fingers has been 
cut off, he will neglect and lessen the number of his prayers. The thumb signifies 
the morning prayer; the forefinger, the prayer of the third hour; the middle finger, 
the prayer of the sixth hour; the ring finger, the prayer of the ninth hour; the little 
finger, the evening prayer. And whatever happens to one of the fingers refers to 
the <corresponding> prayers just mentioned. Likewise, if someone dreams that 
<one of his hands> is frozen, or completely cut off, or severed, he will commita 


very great sin. If he dreams that it is healed and became healthy, he will repent 
and reform. 


In Christianity, prayer is the means by which the believer communicates with 
God, but there are no set times or numbers for prayer. The New Testament 
enjoins Christians to pray without ceasing. Monastic communities from the 
fourth century onward developed a schedule of daily prayer that evolved into 
the six (not five) liturgical hours contained in the horologia, the earliest sur- 
viving manuscript of which dates from the 9th century.'” In Islam, on the 
other hand, ritual prayer (saláh) is one of the Five Pillars of the faith." Its 
performance with prescribed movements and recitations at five set hours daily 
is obligatory from the age of seven. If it is impossible to perform the ritual 
prayer at the appointed time, it must be made up later. The five fingers repre- 
senting five daily prayer in the Oneirocriticon is therefore much more ap- 
propriate for Islam, and in fact can be found in Arabic dreambooks and was 
copied from the Arabic source for the Greek text. Ibn Qutayba states it succinctly 
(bab 14, fol. 302): | s JI cul glial! 24-9 stl cue aL! (The fingers on 
the hand are the five daily prayers). Al-Dinawari's relevant passage (fas! 6, 





196 e & » ‘ . P. * 
"See ODB, s.v. "Horologion," “Prayer,” and "Hours, Liturgical.’ 


' The Five Pillars of Islam (i.e., the fundamental tenets that all Muslims are required to 
observe) are the following: the bearing of witness (shahada), the five daily prayers (salah), 


almsgiving on a stipulated scale (zakah), fasting during the month of Ramadan (sawn), and 
performing the pilgrimage to Mecca (hajj). i l 


t 
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hab 90; Esad Efendi 1833, fol. 58a) is more detailed: 


sails set E diocesi obli Code bcne ot 
iuba paill y Lial igla potas poet! Baba ghy E418 lie 
sh uglo GLB # Gala uà udin e Joe esibal ol ul; Ola aaa! 
s113 cbi GUE y Sabaall gb CLG GU sil Gs Sauls Jal cial 
Lal A5 J ys lb enLal vus 


The fingers of the right hand are the five «daily» prayers: the thumb is the P 
morning prayer; the forefinger is the midday prayer; the middle finger is the 
afternoon prayer; the ring finger is the sunset prayer and the small finger is ‘the 
night prayer. And if the dreamer dreams that his fingers are short, this refers to his 
prayers; and if he dreams that his fingers became longer and more beautiful than 
they were, this signifies the proper performance of his prayers. And if one of his 
fingers | E missing, «it means» he is neglecting the prayer that corresponds to t that 
finger. "* 





The Color Green as Representing Piety and Godlin es if 





In discussing various ar ticles of clothing and or namentation, “the Oneirocriticon 
frequently refers to the special significance of color for the inter pretation of a 
given object seen in a dream. Green, in particular, is consistently associated 
with religious faith. For example, five of f the six times it is. mentioned in the 
Oneirocriticon it involves religion. The six passages. are the following et 
(8n, öt ÉBoAe SimAdv véov, vÉQv YUVOLKOV evprioer or Bl bE. <i ou» 
npácivov, iot" EOTAL xà xpóc Oeóv (If someone dreams | wore à new 
cloak, he will get a new wife and if it «is» green, she j 
matters pertaining to God); " xai tò npácivov xpápo £r à navtóc rpootsrou 
eic riouv kañv SLAKPLVETOL xai èni veEKpoU kot. Covtoc ELS dou 
adtov SiaKpivetat (The color green is interpreted. as good faith 
person. For both a dead and a living person it is interpreted al 
è mpdoivov <KapedavKiov £poAe» eoprjoet Üyoc Kal övopa 
eic thv niouv avtod (If someone puts on a green kamelaukion, 






Repeated verbatim in al-Muntakhab, p. 90, and Ibn Shahin, no. 1527 
™ Chap. 156, Drexl 115, 9. d 
™ Chap. 156, Drex] 116, 24-26. ge | 
3! ^ kamelaukion is a kind of cap; for details, see E. Piltz; Kann : kion et mitra, 

byzantins impériaux et ecclésiastiques (Stockholm, 1977). < 


























































338 CHAPTER SEVEN 


acquire a lofty and exalted reputation on account of his faith); ei s« iy 
xpáowoc «ij Codma>, evproet nAoUtov Kai EEovoiav bid YUVALKOs (If 
his outer garment is green, he will find wealth and power through a woman);3 
£i âè Tiv &k npacivov AiBwv «10 OTELUG>, ELPTOEL onépóniov Ovoua £y 
nGciv giç te my Tiotiv Kal my BoaoiAetav avtod (If the crown was 
adorned with green stones, he will enjoy a tremendous reputation throughout 
the world for his faith and rulership);"* and «ei 8€ 18r, öt £Xofe Sakcolovs 
ei 6€ otuv Mpdorvos ò Ai80c «toU 6aktuALov» Evproet èčovoiav Kai 
nícttv àyaOTv Kate thy xoOapótnta toU Ai80v (If he dreams that he 
received a ring, if the stone of the ring is green, he will have power and good 
faith commensurate with the clarity of the stone). 

In the Byzantine world, green was also not devoid of social and political 
symbolism, since commerce in certain green items was controlled, and court 
ceremonial dictated its use on particular occasions.” However, what its religious 
symbolism was is unclear. The green color of the unpainted relief icons in 
steatite, which were produced from the tenth century onwards, is associated 
with purity and is used as a metaphor for the Virgin’s immaculate state. But it 
is uncertain whether this symbolism was understood by the Byzantines as 
universal and was applied to everything green." In the Muslim world, on the 
other hand, green is indisputably an auspicious color; its special significance 
is established in the Qur'an, where the believers resting in Paradise are said to 
be dressed in robes of green silk (18:31; 36: 80; 76:21) and “reclining upon 
green cushions and lovely druggets" (55:76). Green is the color of both heaven 
and water. The Prophet’s standard and the clothes of his son-in-law ‘Ali were 
also green. To this day green turbans are the exclusive prerogative of the 
descendants of the Prophet through ‘Ali, and green is the color of the ceremonial 
dress of religious scholars, the ‘ulamd’. 

The special significance of green in the Muslim context is also evident in 


the interpretations of Arabic dreambooks."* Ibn Qutayba states that 3 ally 








?? Chap. 216, Drexl 169, 7-8. 

? Chap. 225, Drexl 177, 14-15. 
Chap. 245, Drex! 201, 19-20. 
Chap. 258, Drexl 212, 13-15. 


?* See Hunger, Reich der neuen Mitte, pp. 86-88; see also I. Kalavrezou, Byzantine Icons in 
Steatite, 2 vols. (Vienna, 1985), vol. 1, p. 84. 


201 


205 


f » To the best of my knowledge, the only discussion of the symbolism of green in Byzantine 
civilization is by Kalavrezou, Byzantine Icons in Steatie, vol. 1, esp. pp. 31-32 and 79-85. 


208 P * " 
An analysis of the significance of green in Arabic dream interpretation based on al-Muntakhab, 
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poe A 


igion, because green is the color of the clothes worn by the 


habitants of Paradise). Further on in his dreambook, Ibn Qutayba interprets 
inhab! : l 


broken sandal as a journey, and its color as revealing the purpose of the 
: 0 SES el cac GALS Oly lasso Yla Gils ela you cls gba 
y NO ola ces ali cls el pad SOLS Gly gyu lb) 
gue (If the sandal is black «the journey» is about money and sovereignty, 
is is red it is in pursuit of joy, if it is green «the a is in pursuit of 
religion, and if it is yellow <the journey> is about sickness and sorrow). A 
few lines down, Ibn Qutayba states that a new sandal symbolizes a woman. 


Her qualities depend on the color of the sandal, according to the symbolism of 


. . 211 
colors just outlined. : : NEMPE 
In his chapter on green clothes, al-Dinawari also associates green with 


religious piety?” | 
Mx 4] 53 Balae y 532 ga A YI ou AMI oid osa ea 
All ae Ja uam canal] gag Gopiely etn Ge La GU ouis 
phages Call uL GaSe ol oasis mas Vall Jal lS oF uibs 
l LET ure ebe! Bad Gaal Ge Jo 






If someone dreams that he wore green clothes, the color green for a living person 
signifies religion and submission to God, according io the saying of E Ru at 
“They shall be robed in green garments of silk and brocade I rd 
Green for a dead person «indicates» that he is in à good position beside Sod 
Almighty, because the clothes of the inhabitants al Paradise are bree ^s uM 
<a green garment> means that «the person wearing It n the aream will c Dn , 
from this world as a martyr. It is said that if someone is wearing Bien, ewi 


receive an inheritance. 


Ibn Shahin, and al-Nabulusi was made by I. Zilio Grandi, “Un esempio di 
sogni nell'Islam: il colore verde," Annali di Ca' Foscari 26:3 (1987), pp. 
significance of green in Islam is discussed on pp. 57-58. 

?? Tbn Qutayba, bab 24, Yahuda ar. 196, fol. 40b. 

0 Ibn Quiayba, bab 25, Yahuda ar. 196, fol. 41b. : ee 

* An identical i ation of sandals and their color (omitting green, now ; 
in un iE Drexl 178, 12-15. The same significance for each 0! 
discussed by Ibn Qutayba can be found in various passages in the Qn 
example, chapter 156, Drex] 115, 6-11 and 116, 15-26. l i: ld 

2 Fast 25, bab 30 (oll gee 3 pel " Esad Efendi 1833 jol 
al-Nabulusi; see Zilio Grandi, “Un esempio di interpretazione dei sogni, <P: 58 

?? Cf. Drexl 116, 24-26 mentioned earlier. i 
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Al-Dinawari’s interpretations connect precious stone in 
S1 f 
shades 0 green With 


religious righteousness:^" e La tl Gogh! La HI ys TOE 


„h Jia se JUI be Halala maag & 559 Gos Gale sou s (The 
emerald and the chrysolite <signify>, among men, a cultured? and valiant 
person and a truthful friend who is characterized by religious piety. <The 
also signify> godliness, high esteem, and attainment of lawful money). j 

Interpretations of green along the same lines can also be found in al-Mun- 
takhab, Ibn Shahin, and al-Nàbulusi.^" It is possible that the symbolism of 
green in Islam coincided with an analogous Christian notion in Byzantium 
but if so it is not nearly as well attested and omnipresent as the Muslim one?" 
The evidence of the Arabic dreambooks suggests that the Greek interpretations 
of green were not prompted by associations this color might have had for the 
Byzantines, but by the interpretations found in the Arabic sources employed 
by the Greek author. 


Muslim Taboos 


Among the best known of Muslim religious observances is abstinence from 
alcohol and pork. Given the Islamic provenence of the interpretations contained 


` in the Oneirocriticon, one might expect that these Muslim taboos would some- 


how be reflected in the Christian dreambook, but instead the Oneirocriticon 


Al-Dinawari, fas! 20, bab 32; Esad Efendi 1833, fol. 206a. 
215 TET AM : 

The text is not vocalized. The word Gig» could mean either “well-mannered, cultured, 
educated" (muhadhdhab) or "teacher, educator" (muhadhdhib). 


"^ For references, translation and discussion of further examples from a/-Muntakhab, Ibn 
pio and al-Nabulusi, see [. Zilio Grandi, “Un esempio di interpretazione dei sogni," esp. pp. 

?" In Revelation 21:18 the foundation of the wall in New Jerusalem is of jasper, which is 
thought of as a dark green color. At least two Middle Byzantine descriptions of Paradise mention 
thrones of green stone. In the 9th-century Life of St. Philaretos the Merciful (who lived in the 8th 
century), God is said to be seated on an emerald stone; and in the !Oth-century Life of St. Basil the 
Younger, the saint is said to be seated in Paradise on a green throne. See M. H. Fourmy and M. 
pant La Vie de S. Philaréte," Byzantion 9 (1934), p. 163; A. N. Veselovskij, “Razyskanija v 
: aal (USKORO duchovnogo sticha," Sbornik Otdelenija russkogo jazyka | slovesnosti 
mperatorskoj Akademii nauk 46 (1889-90), p. 44. However, a system of color symbolism does 


not seem to have existed in Byzantium: ; as Lig -q sonne AK ford- 
New York, 1996), pp. 108.9. y ; see L. James, Light and Colour in Byzantine E (OE | 


214 
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stently interprets both drunkenness and alcohol as wealth and authority;2!8 
ng of pork is also interpreted as representing wealth, and pigs and. 
boars as signifying a strong enemy." Although these chapters have no religious 
overtones, this does not necessarily indicate that the author of the Oneirocriticon 
departed radically from his Arabic sources. In fact, he followed the Arabic 
interpretations on the same topics quite closely. 

Most of the interpretations appearing in chapter 279, “From the Indians, 
ans and Egyptians on Pigs, "? can be matched with identical interpretations 
n the five Arabic dreambooks: 


consi 
the eati 


Persi 
found i | 
Drexl 226, 14-20: O xoipoc eic npóooxov katanegpownpévov £x0poo Suvatod 
kpivetat. £àv iS uc, StL &roAéjmoev xotpov áyptov, éyOpov SuotAv CAL 
ROAVEEOMALGTOV MOAEWTIOE «£i 6€ EhOVEVGE TOV YOIPOV, TOV EXOPOV GMMAEGEL>, 
Tonto Se EEovatactdig uóvotc Vewpeitar GAAos SE £àv 16r] Todt, Ec rpóoonov 
 éxeivayv Kpivetar avd et È nTOXÒG Tj toù KoLvod Aaod 6 160v, evphoet bdBov 
Kai ALi Kol TILMpiaY ATO £y pov. l X MR 


The pig is to be interpreted as a strong and contemptible enemy. If someone 
dreams that he fought a wild pig, he will fight a mighty and heavily armed enemy; 
cif he killed the pig, he will slay the enemy». Such a dream is only. dreamt by 
rulers. If someone else dreams it, it should be interpreted as referring to a ruler, If 
the dreamer is a pauper or à commoner, he will find fear, sorrow and punishment 
at the hands of his enemies. 7 
























Cf. Ibn Qutayba, bab 39, Yahuda ar. 196, fol. 53b-54a: 


an WS d] at Jas aly 












The pig represents a corpulent?! man who is vehement in the fury of his fighting. | 






28 Cf. chap. 113, “From the Indians on Inebriety," Drexl 66, 21-67, 4; chap. 
Persians and Egyptians on Inebriety,” Drexl 67, 5-14; chap. 195, 
Beverages," Drexl 150, 1 1—152, 7; chap. 196, "From the Persians and 
Beverages,” Drexl 152, 8-153, 21. Four additional excerpts from other ci 
alcohol with wealth, authority, and figures in a position of power. Cf. c 
Persians and Egyptians on Weddings," Drexl 83, 1-3; chap. 183, 
and Egyptians on Warm Water," Drexl 143, 6-8; chap. 207, 
Carrots,” Drexl 162, 22-25; chap. 244, “From the Persians and 
200, 12-14. 

*? Chap. 279, “From the Indians, Persians and Egyptians on Pigs,’ 

?9 Drex| 226, 14-227, 14. "ENS 

?! The manuscript clearly has pw (corpulent, fat); this can casily be c 

(contemptible), which occurs in other Arabic dreambooks, as well as in the G 
(as KatanegpovnpEévoc). iori 
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Al-Dinawari, fas! 21, bab 50, Esad Efendi 1833, fol. 218a-b (repeated 
al-Nabulusi, vol. 1, p. 198, s.v. 53 544 ): j 





Ys Jsi Sl gill she g aja lS 658 xa gae AYI Gy hull Ja 
diis ly i 


Pd d The Muslims said: "The pig is an abominable, strong, crafty, and ugly enem 
E who becomes apprehensive when there is a misfortune and does not keep i 
: word.” 


Al-Muntakhab, bab 34, p. 191 (repeated in al-Nàbulusi, vol. 1, p. 199): 
gl ALS 2233 523 GSH Sos Gol anu gs pais day ssl 


The pig signifies a man who is stout, wealthy, religiously corrupt, wicked in order 
to make profit, filthy, repulsive,” an unbeliever or a Christian, vehement in the 
fury of his fighting and contemptible 





Ibn Shahin, no. 5933-5934: 





Al sly Seg 423 ux Y Docs xs y e GL eB 1,3 5s Jal Al (sl y oa, 
dass oasis dae cbr E 


If someone dreams that he fought a pig, he will fight a contemptible man who has 
no good in him. And if he defeated the pig, he will attain what he hopes for from 
his enemy. 














Cf. al-Nabulusi, vol. 1, p. 199: 















If someone dreams that he has fought a pig he will triumph over a tyrannical 
enemy. 

















i Drexl 226, 20-22: gi 6& iðn tic, StL ènwyeito yoipw Gypia, dvópa u£ytotov 
£x0póv xataóovAdoEv ei 6€ otv ó 60v ntoxÓc, eic Owog Kal nAoUtov HEYAV 
HEEL. l 





If someone dreams that he rode on a boar, he will vanquish a great enemy. If the 
dreamer is a pauper, he will attain a lofty position and tremendous wealth. . 


222 D E Pg " ! i 
The word 3153 does not exist in dictionaries; I decided its meaning extrapolating from the 

gs. of the verb 515 =to drive away, to repell (Lane, Arabic-English Lexicon ) and the pertice 
3513 =propellens, repellens (Freytag, Lexicon arabico-latinum). ve 
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hab 39, Yahuda ar. 196, fol. 54a (repeated. verbatim in 


Qutayba, 
e 91; repeated in Ibn Shahin, no. 5932): 


al-Muntakhab, p. ^ nues 
If someone rides on a pig he will obtain sovereignty and victory over - 
his enemy. "PO PS 
„fasl 21, bab 50, Esad Efendi 1833, fol. 218b; P d without 


Cf. al-Dinawarl 
age in al- Nabulusi, vol. 1, p. 198, s.v. 3 535: 


the Quranic pass 


a> Lil fs yal as Yos be! Eni - el sly un ae 













If someone dreams that he rode on a pig he will obtain a great TN of money, 
according to the saying of God Almighty: “He hath forbidden for you only carrion, 
and blood and swineflesh and that which hath been immolated i in the of ar 
other than Allah; but he who is driven thereto, neither craving nor | 
lo! then Allah is Forgiving, Merciful” [Qur'àn 2:173 and 16:11 123] 








Cf. Ibn Shahin, no. 5948: 


If someone dreams that he rode on a pig, this signifies the c C 
and the elevation of his worldly status. " 


Drexl 226, 23-227, 2: gi 8£ 169 ò Bacthevs, br c 
abtòc £Orpace KUVNYOV, EXOPOUG Svvatovg dvo) óya 
ei 8& 169, StL nu£pouc Xoi pov Tveykav aùtĝ, oi av 
gipnuevnc, GAA’ ERUTTOVOG kat HETPLODG. 


If the king dreams that boars were brought to him, or tn 
hunting, he will capture and bring together an analogous numt 
If he dreams that domesticated pigs were brought to hi 
same as above, but to a lesser Senne and more moderate, 













Cf. Ibn Shahin, no. 5931: 


dota e dd ay o Okey Ls Lg glial € 


P3 The two verses are identical; their connection Y 
signifies money is not clear. 



































Hh ema e ose, c, dim DOM MET FUE ETE 
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If someone dreams that he obtained a pig he will gain power over a contemptible 
and strong man. 


Drexl 227, 3-4: Et 8& (91) «uc», óu tpóyet xoipetov xpéac, evpjcer Xpuciov 
Kal TAOVTOV GváAoyov tic Bpeogcoc. 


If someone dreams that he ate pork, he will find wealth commensurate to the 
amount he ate. 


Cf. Ibn Qutayba, bab 39, Yahuda ar. 196, fol. 53b-54a: 
iets glos She Gigs sala y <Ja Jail aio) qaa], 


The meat, skin, and entrails of a pig represent unlawful and contemptible money. 


Cf. al-Dinawari, fas! 21, bab 50, Esad Efendi 1833, fol. 218b; repeated in 
al-Nabulusi, vol. 1, p. 198, s.v. 53x: 


ps pill LESS 4 dla az cya Yla Ls 
If someone dreams that he ate <pig’s> meat he knowingly ate something unlawful. 


If its meat was cooked, he will obtain money from commerce that he was not 
supposed to make. Likewise if its meat was roasted. 


Cf. also al-Nabulusi, vol. 1, p. 199: 
Lacs Lal ja. YLa ise 43,8 yaad pal Ea E tel) a 


If someone dreams that he ate the flesh of a pig, he will obtain exclusively 
unlawful money. 


Al-Muntakhab, p. 191: 
3 elo Jb aala 9 dibs 5 donuts Cas 


Its flesh, fat, belly, and skin represents unlawful and contemptible money. 


Ibn Shahin, no. 5934: 
elo JL. pm els 


The flesh of a pig represents unlawful money. 


Drex! 227, 4-5: ei 8& iðn ttc, öt neputatei Gonep yoipoc, EVPTIGEL zapòy 
taygiav. 
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If someone dreams that he walked like a pig, he will soon find pleasure, n 


AL Dinawari, fasl 21, bab 50, Esad Efendi 1833, fol. 218b; repeated in al-Nàbu- 
jusi, vol. 1, p. 198, s.v. n~ 
Sale one Bi Glee! Nl phe LS ia Gl isla 
If someone dreams that he walked like pigs walk, he will soon find pleasure. en 


As these examples demonstrate, Arabic dream interpretation does reflect the 

$ 

Islamic abomination of the pig and of the consumption of its flesh. Alt hough 
the flesh of any living being si ignifies money and wealth,” the money repre- . 


ented by unclean pork is unlawful (Haram). This pr ees is much attenuated — 
S 


in the Oneirocriticon, where the wealth and the enemy?? signified by the pig — 


are not given negative char acteristics, although they must have been prominent 
in its Arabic sources. The Greek author appears to have “de-Islamicized the 
chapter on the pig simply by removing the negative char M E Rd 
copied the Arabic interpretations. NM. Fri 

Something similar seems to have happened with the interpretations of drunk- à 
enness and alcohol, which also lost many of their negati ive attributes: in their : 
transfer from Arabic to Greek. The majority of the inter pretations. found inj 
the “Indian” chapters of the Oneirocriticon have paralle | Arabic inter pretations; L 1 









Drexl 66, 21-67, 4: ` Edv tig tóm, Ott èpeðúaðn otvq, pf GEL TÀOUTOV kat. 


&Eovctav avdAOYOV tfjg u£Ong. EGY tic 18y, OTL spedvoOn ay .oivoU, £UptioE m T 





+ 


póßov dvóXoyov kot TIL@pLav GO Etovotag, &dv.uct iy, Ott Ep 
oKevactod yAvkÉoc, 5ovAEVOEL ueyiota GVOPONg.. Kal, .&& 
mAoUtov. àv iðn, Ott £ueOuo0n Gnd VSATOG, $avliogtot TAO 
émikavyijoetat 6A Aotpte &&ovoiq. ux 






If someone dreams that he was intoxicated with wine ne v 
power analogous to his intoxication. If he dreams that 
«having drunk» wine, he will Il suffer an equal amount 
the hands of the authorities. If someone dreams that he 
sweet fermented beverage, he will serve a powerful. person a 
from him. If he dreams that he became drunk from | water, his wealth. 
be false and he will boast of power that is not his. 











24 This includes both human and animal flesh. Cf. Oneirocriticon, ch 
chap. 272 (Drexl 223, 2-3); chap. 276 (Drexl 225, 5-7); chap. T orm 
(Drexl 226, 6-7); chap. 281 (rex 229, 9-11); ete: | 

5 t only briefly mentions that this enemy is “contemptible” 
more on his strength. 
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Drexl 67, 6-7: H ué8n eis Kopov Aoyaptov Kpivetat. £áv tic i8n, öt Evel ion 
Gnd otvov, NANBOs yxpuctou ktütat. 


Drunkenness is interpreted as abundance of riches. If someone dreams that he 
was drunk with wine, he will acquire much wealth. 


Similar interpretations of wine and drunkenness are repeated in chapter 195 
*From the Indians on Wine and Beverages" 


Drexl 150, 11-151, 2: Eàv iðn ttc, Ott Emtev oivov akpatov Ì ueg’ Watos, 
EVPTOEL xpuciov EN Kal EGovaiav. et 8£ riv £ug00c0n, edproe 
xpvoiov ¿ë déiktac Kai agimpa petCov avadoyov tri LEONG ei 8€ isn, ón 
£ug0000n iya oivov, tovto £&ovcia Kpivetat, GAAG wevdijc GnoBnoetat. 6 
Bactreds &àv iðn, Ott £u£Ovce, £&ovotactov Kvplevoet Kal yapàv pEyiomy 
evproet 61a tov oivov. £àv ibn, Stl éniev EK TOV $otvikov olvov, eüproei 
nAoUtov ¿č £0vàv Sid KOAdCEWS Stà thv EK ropóc xóAact Tig £yrjogoc too 
OlvOU. 

Ei 8& (on, Ott £xit£v oivov £k cayópitog tò Aeyópevov CovAdnty, et uv 
ELEOvVGON, £oprioet NAOVTOV Kal £&ovotav petà kónov Sta TO nop: ei SE otx 
£pug0700n, eic MAOVTOV kal LOVOV toUt0 kpivetat. Et SE (8r) tic, Ott Érttev xov 
EK otapiðwv OLVOV Kal £ug00o0n, eUprioet NAODTOV éudofov kat &£&ouctav and 
YLVaLKOV. ó Olvoc ò KaBaPOG eic xpuciov xtijoiv dkonov Kal £&ovoiav iwynàiy 
ExplOn. Kal tata Ta notà tà ANd ckevactac tà TODTO ELOLV £i Kórxov Kai 
&5ovoiav unevduvov Sta tijv EK TOD MUpOS EWNOLv. 


If someone dreams that he drank wine, either pure or mixed with water, he will 
acquire a corresponding amount of wealth and power. If he drank it and became 
intoxicated, he will attain wealth through wrongdoing and a major office com- 
mensurate with his intoxication. If he dreams that he became inebriated without 
wine, this is interpreted as power, but it will turn out to be false. If the emperor 
dreams that he became inebriated, he will vanquish powerful people and have 
great joy because of the wine. If he dreams that he drank wine made from dates, 
he will acquire through punishment wealth from foreign races, because of the fire 
<used> in distillation <which symbolizes punishment>. 

If he dreams that he drank wine made of sugar cane, the so-called julep, if he 
becomes inebriated he will find wealth and power through toil because of the fire 
<of the distillation>. If he does not get drunk, <the dream> is interpreted as wealth 
only. If someone dreams that he drank wine made from resins and became inebriated, 
he will be granted by women terrible wealth and power. Undiluted wine is interpreted 
as the effortless acquisition of wealth and lofty power. Distilled beverages are 


interpreted as toil and power with many responsibilities because of their preparation 
MAR fire." 








© On the preparation of julep and wine, see Paris. gr. 2419, fol. 154v (inventory of the recipes 
in CMAG, vol. 1, p. 63); on the various methods of preparing and serving wine and on various 


beverages consumed by the Byzantines, see Ph. Koukoules, Byzantinón bios kai politismos, vol. 5, 
pp. 121-35. 
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Jb Qutayba hab 20 (44 ,-&3 l), Yahuda ar. 196, fol. 37a-b: 
n , : 


iode pa ossis Oates US Me ges aues boe siis ja 
m ET. oS s co s gà Las col oU o3 day e tls) ok cà 
gL LSY a l jae le «A y hab Ja iol y aà I 


Aia Al GIG Ls cusa c Las Cai 


wine is unlawful money <acquired> without toil; intoxication from it is money 
and sovereignty. Intoxication without drinking represents great fear, according to 
the saying of God Almighty: “And thou shalt see mankind drunk, yet they are not 
drunk, but God's chastisement is terrible” [Qur'àn 22:2]. Nabidli" is licit money; 
the wickedness «involved in acquiring it» will be analogous to how strong the 
nabidh was when drinking it, and the toil analogous to the fire needed for 4 its 


preparation. 
Cf. al-Dinawari, fas! 24, bab 2 (24), Esad Efendi 1833, fol. 143a: 
OS Y y cue ta ual el ys JU pally 


Wine is unlawful money «acquired» without labor and toil. 


Cf. al-Dinawari, fas! 24, bab 7 (Sunt); Esad Efendi 1833, fol. 143b: 


553 gh 385 Anil Sully a 8 Y da y SII tod] oS cl J ; 
Lilga bS) je Hay solu pily Bhall |j 9À3 Y sls Sli GA 
Sead! YLS a a ball ge paali ai Sulg x sÉ L ERES | 
Rid gà Gael ol YI Jes US ule c jus ged tus des Le gl Sai oA y 
Lal a Yla oas GLA dis Susy Lad oo Gl sls ons ASI 
iai culos pak Spe a E Jlag ote Las 7 
[Ser oll 5359 lbs sil Se 




















The Muslims said: *Nothing good will come from «dreami n 
jene e beverages. Drunkenness is worse than they are ena EM 
8 according to the saying of God Almighty: “Draw not near E a Be 
you are drunken" [Qur'àn 4:43] and according to His saying: : "An t x 
mankind drunk, yet they are not drunk, but God's chastisement is en ie a 
22:2). Drunkenness represents inexhaustible wealth combined wit y. 

intoxication comes from nabidh or something «e Ise> that is | lawful 


?" Nabidh is an alcoholic beverage made from dates, raisins, OF grains 
lawful (see Hughes, Dicitionary of Islam, s.v. "nabidh" ). 
r PM 

Illegible word. 
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represents authority in every case, unless it is weak and ineffective in its results, ]f 
someone dreamt that he drank wine and was intoxicated by it, he wil] receive 
unlawful money.... Likewise, inebriation signifies authority and wealth, if it ig the 
result of drinking. Becoming intoxicated without having drunk signifies great fear 
commensurate with the degree of <the dreamer’s> intoxication, according to the 
saying of God Almighty: “And thou shalt see mankind drunk, yet they are not 
drunk, but God's chastisement is terrible" [Qur’an 22:2]. 


Al-Dinawari, fas! 24, bab 4 (4245/15 a dl Gs 45), Esad Efendi 1833, 
fol. 143b: 


3S dab Joe Jhe dail Ilag ic equ dad fle «3 ro Gla paill LL! 
pa! Ju lS oe sH! Jl gy! y> oA 3 peu de tls LL ust cals 
gl [Lais op Bl ely Gad dal csi lg Gy YE ea SI cs] 
Gall gt pk GUS Gal S yaks dapat y chiles Jls GLa Saas Las opt 
eH Le sts d gly PMS! S Geo! Gye JUL US à 53S s kal, 

tan jl 
As for nabidh <made> from dried dates, its unmixed state is money characterized 
by uncertainty as to its lawfulness.... <The dream interpreters> said: “Nabidh is 
lawful money combined with hard work, toil, and wealth commensurate with how 
much the fire affected it. In the case of nabidh and <other> drinks in its category, 
<the dream also signifies> the blessing of the wealth which is <generally> signified 
by wine. As for drinking nabidh, if someone dreams that he drank it, or something 
like it, from the category of drinks that cause intoxication, this indicates money 
which is either lawful or unlawful, depending on the status of the beverage with 
regard to religion and to life when one is awake. The money <signified by this 


dream> will be acquired through toil, dispute and effort commensurate with the 
fire needed for its preparation. ^? 


Cf. Ibn Shahin, no. 4346: 


Ore sana 3 Lela The wes le die Saud dua Gt Gl gl) o3 
AY pe jl gold al 34 Has aya) sae 


If someone dreamt that he was drinking wine and got drunk from it, he will 
acquire unlawful money and, from this money, he will also attain power analogous 
to his drunkenness. If he became drunk without wine, sorrow and terrible fear will 
befall him, according to the saying of God Almighty: “And thou shalt see mankind 
drunk, yet they are not drunk, but God's chastisement is terrible" [Qur'àn 22:2]. 





^ Ibn Qutayba’s and al-Dinawari's interpretations are repeated in al-Muntakhab, pp. 134-35; 
al-Dinawari's interpretations are repeated in al-Nabulusi, vol. 1, p. 309, s.v. Jiad! Ss and vol. l 
1, p. 182, S.V. pas. i 


| 
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ere 3-12: Eàv id TG, öt Srayayetat za ÉVEKEV TOGEW oïvov év S 
rompio, Ei èv yveopiger aùtóv, paxnoeat peT avtod xàpw Xpuctov Kai 
AKOO EK épõoç £Upiio£t Ó VUKTORS, & d€ où Yvopitet auto, Ex9p@ haymoetar 
ZvEKEV TOŬTOV ei Sè (5, ott èpaxýoato dua. TÒ MOTIPLOV TÒ VEM vov, nepi 
yovaikóc uaynoetot AUTO. et be (oy, öm Entev OLVOV OUyKEKEPAOHEVOY, evprioel 
Giiwiv EtG TOV RÀOUTOV aŭto üvaAóyax tç Ceoews, el be ion, OTL exipva avrg) 
ëtepoç YV@PIHOG TOUTOV TOV oivov, tà tòv Kipva@vta Exetvov OAtpioetar et 8€ 
àvápuooc iv, 8t &x0p00. 


e dreams that he is quarreling with someone over drinking wine in a 
ows him, he will quarrel with him over gold, and the winner will 
attain victory and profit. If the dreamer does not know the person he is quarreling 
with, he will fight an enemy for this reason. If he dreams that he fought over a 
olass goblet, he will fight his opponent over a woman. If he dreams that he drank ~. 
Sine mixed with warm water, he will grieve over his wealth by analogy to the 
warmth «of the drink». If he dreams that this wine was mixed by someone he . 


if someon 
cup, if he kn 


knew, <the dreamer> will grieve because of this man; if he did not know the man, |. 


he will grieve because of an enemy. 








Ibn Qutayba, bab 20 (à 4Y D), Yahuda ar. 196, fol. 37a-b:7^..... 


Vall Le jin GUIS y Legend] e glia uts Telias i 





Fighting for a goblet «of wine» signifies fighting over litigation; fight 
buckets «of wine is interpreted? likewise. 






















Lal c. YLs oan Ls ai ^9 
sei) aii Bab gf 4515 Iols ol x ells ^ 


If someone dreams that he was drinking «wine» and there wa 
to fight about it, <the dreamer> will acquire unlawful ached bob 
money. If someone drank the wine and did not fight do tt ; un 
disputes and litigation, and the uproar will be analogous to wha 
dream. And if there were three or more «persons in the dream, i 
is by analogy to their number. ii d 


EL év Amvá kat notet OLVOY, 


1, 13-14: Eàv ($n ttc, Ott NAT 0 
Drexl 151, WE D 


£Eovoig peyioty kot katamotevOnioe vat RIS! 









> Repeated in al-Muntakhab, p. 134, ll. 15-17. 7 
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If someone dreams that he was walking in a vat and was making wine, he will 
serve a person of great authority and be entrusted with very important administrative 


matters. 
Ibn Qutayba, bab 20 (44.91), Yahuda ar. 196, fol. 37a-b:?' 


eue opel ota (ule (o 5 edly DURAS eas | as a3 Las 
If someone dreamt that he was pressing «grapes to make» wine, he will serve a 
person of authority and prosper and carry out important affairs. 


Cf. al-Dinawari, fas! 24, bàb 2, Esad Efendi 1833, fol. 143a: 


If someone dreams that he was pressing «grapes to make» wine, he will serve a 
person of authority,” and will carry out important affairs. 


Drexl 151, 15-21: ' Eàv iðn tig notapov £& oivou p£ovta, óxep Gvenióektóv 
otv £épo Geabivat rA Tv BaouAeos 7] ueytotov, 7 uev EFovoracer tov notaysy, 
£Upricet £&ovuciav petCova koi róñeuov Kat’ Ex0pov Kal üvunótaxtoc čota 
nao’ et 68 EtEpwv 6 motapoc Ede0ndCETO, gic thv SEONOTELAV T] Kpiog. Edy 
(69 ttc, Gti ÅyyLOE TH 1oto010 rotað Ñ pev EF avtod, evptoer £Sovoitav 
aVGAOYOV OD Tipe 10000 Ex tod 6Eonótov Tod notTApoDd. 


If someone dreams of a river flowing with wine, which is impossible for anyone 
other than an emperor or nobleman to dream, if he is master over the river he will 
be given great authority, will wage war against his enemies and will not succumb 
to anyone. If others were masters over the river, the interpretation <of the dream> 
refers to these masters. If someone dreams that he approached this river or took 


wine from it, he will be given power by the master of the river by analogy to how 
much wine he takes. 


Arabic dreambooks also interpret dreaming of a river flowing with wine as 
having some association with fitna, which means both “temptation” and “riot” 
or “civil strife”. Given that the Oneirocriticon connects a river of wine with 


war against one’s enemies, the second meaning of fitna should possibly be 
given preference: 


a Repeated in al-Muntakhab, p. 134; and Ibn Shahin, no. 4349. 


- The Greek phrase do0vAevoet éEovoiq peyioty (lit, “he will serve an authority" ) has its 
exact parallel in the Arabic phrases L3 Lb.L.u ec from Ibn Qutayba and 5L Lud! pos from 
al-Dinawari, since the Arabic word su/tan in earlier texts (such as the Qur’dn) means authority} 

while in later texts ìt also means “ruler” , that is the persón in authority. y 


erri rneer a 
————————À jis 
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Qutayba bab 20 (45 47), Yahuda ar. 196, fol. 37b: 
Ibn i : 





If someone dreams of a river of wine and took some from it, fima v wi ill Il influence 
him by analogy to how much he took. 





cf al-Dinawari, fasl 24, bab 2 ( a), Esad Efendi 1833, fol. 143a: 


= 


If someone dreams that he reached a river of wine, fitna will befall him in hi 
worldly life. If he stepped into the river, he will meet with?" fitna by analog) 
how much he took from the river. l 

















Cf. Ibn Shahin, no. 4350: 









ply apa G coal dia ol oes ule OD ond Da o a í 
ole duan 5 pois aig daa e 





















If someone dreams of a river of wine, it has a twofold interpreti 
the river he will meet with fitna and harm. If he did not enter 
interpreted as a change in his leaders. 






























Arabic dreambooks do include negative inter syetations of wi ine For example, 


al-Dinawari states (fas! 24, bab 2, Esad Efendi 1833, fol. 143a) c 2t 
ne dreams that he drank. 











| aS LoS) es LA |S cages (If someone dre | 
wine, he will fall into grave sin). Conceivably, such intei penus 

the Arabic sources of the Oneirocriticon, and the Greek 
them. There was plenty of neutral material he could draw. 
evidently what he did. 























The interpretations of Christian dream symbols i in the Or Hees 
on equivalent interpretations of Muslim dream symbol on P T 4 
ambooks. Depending on the dream symbol, the Greek author ee 

change anything (e.g., Resurrection, Paradise and di 
imal changes in order to transform Muslim notior 1S. 


mosques become churches), including omitting 













333 


" (pis Esad Efendi has st alale 5 instead, vw x 18, 
the basis of identical phrases that occur in al-Muntak ab ( ap : 


l, p. 182, S.V. puce 
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dream symbol and its interpretation too closely with Islam (e.g., in his handi; ! 
of well-known Muslim taboos). Though it is not always possible to À e | 
which Arabic interpretation inspired a given Greek one (as in the i inii. 
of monks), it is safe to conclude that the Greek author did not Nn. | 

ew 


interpretations, but kept as close as possible to his Muslim sources 














CHAPTER EIGHT 


REFLECTIONS OF THE OLD AND THE NEW TESTAMENT IN 
THE INTERPRETATIONS OF THE ONEIROCRITICON 


Artemidoros, the earliest of the authors that we are examining, based a 200d 
number of his interpretations not only on language and figures of speech, but 
also on a body of literary texts, including Homer, Hesiod, Euripides and 
Menander,' that must have enjoyed a wide readership in the ancient world. 
Many of the interpretations quoted in the Babylonian Talmud, on the other 
hand, are based on the Torah, a text of religious rather than literary significance. 
Arabic dream interpretation is based on both sacred and literary texts. Its 
interpretations are inspired by the Quran and the hadith, but also poetry, 
proverbs, etc. The Quranic passages are introduced with the standard phrase 
Uo eu! JL or ills JL (“God the Most High said" or “The Most High 
said"’); the passages from the hadith are also introduced with a standard 
phrase, alin «Le aU! che oil JL ores «ale «ll phe JL 
(“The Prophet said, may the peace and blessings of God be upon him,” or “He 
said, may the peace and blessings of God be upon him”), so they are immediately 
identifiable, even by someone who is not familiar with the original texts. | 
Since the Oneirocriticon is a Christian adaptation of Muslim material, it Is 
important to ascertain whether it rejects or retains the Quranic contents. The 
interpretations based on Quranic passages were certainly repeated in the 
Oneirocriticon, without, however, translating the relevant verse.’ But does the 
author try to substitute for the Quranic passages similar passages from the 
Christian revelation or even from the Old Testament? ^ ^ ^. 




















' For example, Artemidoros cites Theognis (1.32 Pack 41, 5-6; i.66 Pack 71, 20-21), Homer 
(i.50 Pack 56, 2-3; iv.proem. Pack 239, 6-13; iv.59 Pack 285, 2-3), Menander (ii.4 Pack 106, ]-2; 
ii.12 Pack 125, 15), Euripides (ii.10 Pack 116, 10; iv.59 Pack 284, 15-22), Hesiod (iv.59 Pack 
284, 12), among others. ne FOUDRE AM XOT 
* Contrary to the Christian Gospels, which were written by divine ispiration but by human 
beings, the Qur'àn is considered to be the word of God itself. Other culogistic formulas that 
accompany the name of God in Arabic dreambooks are: «3L a «LII Jis das j= n JG 
e5$3 Ja «LII la. Jls. All are generally translated as "God Almighty." T dpi CR 
s," “Decapitation and Eating à 
"Resurrection of the Dead," 










3 
For examples, see the sections titled “Crucifixion and Cross, 
Human Head,” and “Elephant” in chapter 5; also the sections on h Page ie ae s 
Paradise and Hell," and “Color Green as Symbol of Piety and Godliness” in chapter 7. 
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The author says that he uses a scriptural quotation only twice. The first 
time, the quotation is incorporated into the introduction to the dreambook 
according to Syrbacham, the dream interpreter to the king of the Indians, to 
whom the Christian interpretations throughout the Oneirocriticon are ascribed. 
In this case the author of the Oneirocriticon in all likelihood quoted a passage 
from the Gospels to replace a Quranic passage with a Christian one.* Both the 
Muslim and the Christian quotations convey a similar message. The second 
instance is provided to justify an interpretation in the same way as Quranic 
quotations are used in Arabic dreambooks:? 


táv 165 tic, Ott ó NGAGL vekpóc GveCnoE kat Aéyev “StL ook &néBavov, dlià 
CO" xai OaupóGet ó Lav, tovto Eig oopa toU vEKpoU xpivetat, zÀnpo- 
POPOVLEVOV EK trjg Belac ypadig AcyovONG, Ott O Beds OVK Éott vekpóv, dìd 
Cavtwv. vEkpóc ouv ò BAEndpteEvos, öt Ch, o£oootat. 


If someone dreams that a person who is already dead returned to life and said “I 
did not die, but [ am alive," at which the dreamer was amazed, this represents the 
dead man’s salvation, which has been fully assured in the Holy Writ: “He is not 
the God of the dead, but of the living" [Matthew 22:32; Mark 12:27; Luke 20:38]. 
Thus, a dead man seen as being alive has been saved. 


| 
| 


The same interpretation is given by Ibn Qutayba, but he justifies it with a 
Quranic passage:° 


Cras Yy day je «LE Jsi lal colo gga us Ul op Slane (el y Gy 
033252 eo the clan! Je Gi sad «LE Lae uà E Quill 


Whoever dreams that a dead person informs him that he is alive, this is goodness 
in «the dead man's» condition «in the Hereafter>, according to the saying of God 
Almighty, “Think not of those who are slain in the way of God, as dead. Nay, 
they are living. With their Lord they have provision” [Qur’an 3:169]. 


An identical interpretation justified with the same Quranic passage, is quoted 
by al-Dinawari:’ 


gè adl US era GUS GLa ous ed GL easly tipe a Docs ly Gos 
Ja Gigi «LIE Jao à 19133 Qo! suas ubi el Las «oid 351! 





* See chapter 4, pp. 161-163. 

* Drexl 83, 15-19. 

* [bn Qutayba, Yahuda ar. 196, fol. 32b. 
: Al-Dinawari, fas! 29, bab 16, Esad Efendi 1833, fol. 269a. 


——————————————————HÁRG 
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pae OT 


Whoever dreams of a dead person whom he knew and who informs him that he is 
not dead, this is goodness in the condition of this dead person in the Hereafter, 
according to the saying of God Almighty: "Think not of those who are slain in the 
way of God as dead. Nay, they are living. With their Lord they have provision" 
[Qur'àn 3:169]; and the dead do not speak lies. Likewise, if the dreamer thought in 


his sleep that he would never die, he will be slain in the way of God «i.e., he will 


die a martyr>. 
Similar inter pretations are also given in the remaining three Arabic dream- 
books. In both instances where a biblical passage is quoted in the Oneirocr. iticon, 
it replaced a Quranic passage quoted in its Arabic sources. Since there are 
numerous interpretations that Arabic dreambooks base on passages fr om the 
Qur'àn, the two biblical passages quoted in the Oneirocriticon sugg at 
finding a quotation from the New Testament with a meaning 2 analogous toa 
given Quranic passage is not easy, and considerable effort must have bec 
spent in identifying the two New Testament passages that finally did appe 
The first biblical passage in the introduction is important for the. whole WO! 
as it gives a Christian justification for dream interpretation in general; 
effort ee 2 the TUE to locate it is therefore understandable, | 









* The first section of al-Dinawari’s interpretation is repeated in a 
63; the second section is repeated verbatim in ibid., p. 59; Ibn Shàhin' EG 
appears to be a combination of the two interpretations quoted by al-Dina' I 
ix) le afa s «LE asus gà Jai Là aal cogar Y Ob si dalla dada 
uy! asl a Ul gal «LH aus (à LE aL! aea Y 4 ue "e 
dreams that one of those who, in waking life, is reliable in his words, informe him. 
never die, he will be slain in the way of God <i.e., he will die a martyr? an | 
that, according to the saying of God Almighty: "Think not of those noe ^ EA 
God as dead. Nay, they are living. With their Lord they have provision’ ' [Qur'an án 3: 169]). AL 
gives an abbreviated version of the interpretations found in Ibn Qutayba 
the Quranic passage (vol. 2, p. 280, Il. 5-6, s.v. 5-2 X: ist uà : | 
ssl " px clagait| plan (When a dead person informs. some th x 
dead person is in the place reserved for martyrs, juxuriating in the abode ; oft : 
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it as an elucidation of Qur'an 4:157-58, which states that Jesus was Fi 
but raised up to God,’ but its meaning is most often connected with E | a 
status attained in the Hereafter by the martyrs who die for the Musli s 
and this is evidently the way it is understood in the dreambooks un n 
cited. The martyrs of jihad, that is the victims of Holy War, are Me ds 
eH into Paradise. Though a concept of a Christian holy war never od 
in Byzantium in response to the jihdd,'° both the civil and the religious icd 
were aware of its existence among their Muslim adversaries and B es 
theologians, including Theodore Abū Qurra and Niketas of DENM t 
lived earlier than the tenth century, launched arguments against it i i 
polemical writings." It is therefore conceivable that the special effort ex x 
by the author of the Oneirocriticon to substitute a passage from cni 
ou for Qur'àn 3:169 might represent his Christian answer to a 
significance of this verse either in the context of Christology or of jihad 
In addition to these two quotations modern scholars have discerned otl 

biblical influences in the Oneirocriticon. Both its editor and its two ot 
recent translators believed that some of its interpretations were inspired by 
passages from the Bible." The question is whether they represent ae 
introduced by the Christian author into his Muslim material, or whether they 





9 ‘ " H )z 
Se Co cise Ency V0 1 y Q 


10 "T . 
D ce re qu m 
m A ape d id. , vol. ew Rochelle, 1993), pp. 153-74; and N. 
pU: bud 3t Holy War' and Two Tenth-Century nds in e 
(Washington D C nea Honor of George T. Dennis, S.J., ed. T. Miller and J. Nesbitt 
Mina. Senne i us hs For the opposite view, see A. Kolia-Dermitzake, "Hé idea 
KON US H is > i a dekato aiona: hē martyria ton taktikoón kai tön démégori6n,” 
Vanek ie oe ies ip ie ai he epoche tou (Athens, 1989), pp. 39-58. For a broader 
icto bon VG RON S 7 €, Ho Byzantinos “hieros polemos” : hé ennoia kai hé probole tou 
EHI ! sto Byzantio (Athens, 1991). The author dates the origin of the idea of 
oly war to the 4th century a.p. and follows its development until the 11th. For a review 


by W. Kaegi that chall ; EAM 
518-20. 8 enges many of Dermitzaké’s arguments, see Speculum 69:2 (1994), pp. 


T 
For rvi 
M sae. overview and references to sources, see Khoury, Polémique byzantine contre l'islam, 
 Drexl, Achmeti PAra : 
these loci Md d xs [ind p. 242, gives a list of /oci laudati to his edition. Only two of 
et e ten E esis d e ions WAIE actually based on the New Testament (the interpretation 
a erpressbar e A SAS the rest simply signal biblical influences in the language 
A E A E t s is evident from the footnotes in their respective translations, 
passaneowhich Gey tone opreed with him and especially Brackertz singled out further 
y thought were inspired by either the Old or the New Testament. 
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copy interpretations already quoted in the Oneirocriticon's Arabic sources." . 


Locusts 


One interpretation thought to have been inspired by the New Testament is that 
of locusts representing a host of enemies: ka@ óAXov N AKPG dxapoA A ákcac 
gic roc eyOpGv xpiveva obtws yap yeypantar, öt eio xeAebopo 
ExoTPATEVOVTAL eic an@AELav tónov (In general, a locust is unfailingly 
preted as a host of enemies; for so it is written, that by divine order they 


inter 
march out to destroy the land). 


Drexl connected this interpretation to two passages in Revelation, and not 


no dee 
3 some have been dealt with in passing already: Brackertz, Traumbuch des Achmet, n.36, - 


correlates Drexl 2, 19-22 with Matthew 5:45 and Luke 6:35. However, for Arabic passages 
hapter 4, “Principles of Dream Interpretation.” Brackertz (n, 


equivalent to Drexl 2, 19-22, see c n de 
42) follows Drexl and correlates the interpretation of the fruit of Paradise in Drexl 4, 26 [f. with | 


4:17 and | John 4:6 ff; however, the interpretation of Paradise in Arabic dreimbooks 


John ! ; 
shows that this passage was copied from Arabic sources. Brackertz (n. 48) correlates the Greek "EXC 


interpretation of eunuchs with Matthew 19:12; but this passage was derived from Arabic dre n jh 
interpretation as shown in chapter 7, "Angels and Eunuchs." Brackertz (n. 54) correlates 1 T RH 
interpretation of Jesus with Luke 10:23, but see chapter 7, “Prophets, Apostles and Peach 
Jesus Christ and Icons.” Brackertz (n. 407) comments on the differentiation between Aads (“peopl 
= God's people, the Byzantines) and £Ovoc (“nation” = the foreign peoples) made in | rex]. 

19-23; the same differentiation is made in Islam between the mna (the nation of Islam 

Muslims) and the Káfirün (the unbelievers). Chapter 159 (“From the Persians and Egypta 
Fire", Drexl 121, 29-122, 10) gives the following interpretation: Ei 8& ion, btu Egepe Op 
Wario dkavatws, OlKELOTHTA £oprjoet kat uuctrpia oéSetat napa tod faoc Mies (If s0 e 
dreamt that he was carrying fire in his clothes without being burned, he will be al mill oll 
king and will listen to his secrets). Brackertz (n. 32 1) correlates tl 
tà Sè ipáta ov Katakavoet, (Can a man take 
does not conce 
n are also discussed in / 

















































































ug mp £v KOATO), 
clothes not be burnt?). The biblical passage adduced by Brackertz 
does not bur 




























someone dreams thal somebody <else> threw 
Ibn Shahin, no. 5295: ja 4 xàia mi U de «Là i | 
-jtLutl (If someone dreams that he held in his hand fire that was ab 






laze 






goodness and beneficence from the ruler). 

" See Drexl’s testimonia in 238, 24-26. See a 
and Oberhelman, The Oneirocriticon of Achmet, n. 975. : sd 

' Revelation 9:3: kal £x tod Kanvod EAAGov dxpibec els viv Yn 
govoia óc Éxovot ot okopniot THS YNS (And there came out of the sm 
earth: and unto them was given power, as the scorpions of the earth have po | 
9:7: koi tà ópordpata tv dkpióov öpora ITTO, FTOLPAGHEVOLG El 
shapes of the locusts were like unto horses prepared unto battle). 


Iso Brackertz, Traumbuch des Achmet 
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to the plague of locusts in Egypt related in the Old Testament (Exodus 10:1. 
20).'° However, Arabic dreambooks also interpret locusts as hostile armies.” 
Ibn Qutayba states, ^ al > ago! sal! sty 25 gal al all os eH ri, 
(And as their saying about locusts that they are an army and about àn army 
that it is locusts). Al-Dinawari repeats this interpretation and explains it as 
follows: pull dole | ua goa SL! Cpe «Y (las Hl aia s lic ul ai 
(Locusts are a punishment and an army <sent> by God Almighty, for they 
were one of the signs of Moses, may peace be upon him)?! A similar 
interpretation is quoted by Ibn Shahin (nos. 6299 and 6300): «3C à sl yai Lal 
Iób Gls 135] Sista J 592 (As for locusts, they are interpreted as an army, 
if they were flying) Las «LIT s sis 3l pall ols SII (JUS (al-Kirmani 
said: “Locusts are an army <sent> by God Almighty”). 

As al-Dinawari mentions, the Arabic interpretation of this dream refers to 
an incident described in the Qur’an;” a plague of locusts was sent by God to 
afflict the land of the pharaoh in order to persuade him that Moses is indeed a 
prophet. The same story is told in the Old Testament (Exodus 10:1-20) and is 
also implied in the Oneirocriticon, whose author saw no difficulty in 
incorporating this interpretation into his work, since the story of Moses is also 
part of Christian sacred history. 

Three further interpretations that modern scholars considered as having been 
influenced by the Bible all refer to the Old Testament story of Joseph. Pressing 





'6 Brackertz, Traumbuch des Achmet, n. 552, adds the reference to Exodus 10:1-20 and Joel 
1:2-2:11. 

O A different interpretation is given by Artemidoros, ii.21 (Pack 139, 16-19)! Akpi6eg è Kat 
TNAPVOMES Kai oi AEYOPEVOL pudoxaxeg yeopyoig pèv adopiav ij PCopav töv Kaprav 
npoayopeúovov oivovtai yap tà onéppata ý ó1aé0Elpovov toig È Aourotg rovnpoUc 
avépas Tj yuvaixac onpaivovor (Grasshopers, locusts, and the so-called jaw-locusts indicate 
barren soil or the devastation of their crops for farmers. For these insects damage seeds or 
destroy them completely. But for other men, they signify wicked men and women). 

i" Ibn Qutayba, introduction, Yahuda ar. 196, fol. 8a; Ankara Zs. Saib Sincer 1, 4501, fol. 192b. 

? Repeated almost verbatim in al-Muntakhab, p. 11: aad MI ay she «3 al sl LL pels ty 


əl I. «3l (And their saying about locusts that they are an army and about an army that it is 
locusts). 

9 AI-Dinawari, Jasl 21, bab 39, Esad Efendi 1833, fol. 214a. 

*! Repeated in al-Nabulusi, vol. 1, p. 126, sv. ol ya. 


~ Qur'àn 7:133: "So We sent against them the flood and the locusts and the vermin and the 


frogs and the blood—a succession of clear signs. But they were arrogant and became a guilty 
folk." 
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reted as serving a person of authority," and this reminds one of 
n that Joseph gave to the dream of pressing grapes into the 
he pharaoh's butler had in prison.” However, the Greek 
ng grapes was copied from the Arane sources, as is 
un t from the passages regarding the interpretation of wine.” 


Zi her two instances that bring to mind incidents from the story of Joseph 
Another 


are the int 


is interp 
grapes 


the interpretatio 
pharaoh’s cup that t 
pretation of press! 


erpretations of cows and chariots. 


Cows 


prets COWS as representing years. Fat cows symbolize 


irocriticon inter ad ion evidently 
The Oneiro ars of want, This interpretation evidently 


: : ws ye a 
of abundance; lean co ic ristii 
ed he Old Testament dream of the pharaoh and its Inte! pretation by 
reflects 


Joseph (Genesis 41: 1-32), but the Oneirocriticon makes no direct reference to 
oseph , Wr Ero 


the Bible: BEEN 
Ta Boi&ia ... Ta OA ea gig YPOVOUG «xpwéta». i die E ij 
spopouc SHAODOLY, Ta SE Xertü Kal mu, Xpovorg Ropouga t at NNG 
B dc pes Aimapa Ñ MOAAGG, evpnoer xpovov i Xpóvovs EU S WS 
xai MPOKORTW EKAGTOG tho épyaotac ooo. £àv tn i M S re an MEUS 
Aenthv koi £Ó£GTtOGEV QtÓv, eùphoet xpovov À xp oi cde Ad 
oUtáv KAKODG kot AYLOV koi Cnpiay kat neviav ava oyo ; eee Fee 
'Eàv 16g ó Paces, Ott TWWEYKAY ait Bove iD is in aa 
dyaðoùç Kat £UtUXElG EV noré «at rAoUtOY gs ds epus peo 
ávaAóYyac tfc Tov Bov TLÁVOEWG Kot toU TANOOVG in a Ael 
EV 1001016 ELG NAVTAG TOVG LTO my xeipav aurov M m un 1 
Backes, Ott ýveykav aot AENTAG Bots «at TX OG, piger m 
voAóyosc TOD p£tpou KUL 









táv te noAeutov kat THS YNG aùtoÙ à 
TE EAVTI@ KOL ELG NÓVTAG TOUG UE Qt. 
, are fat. they indicat 
Let heifers ... be interpreted as years. If they usc us 

lean and meager, years that are hard to bear... II's be WW 
one or many fat heifers, he will have either one or $ ol 


nhi eone dream 
and abundance, as well as progress in his work. oe ill je 
either one or a herd of lean heifers and owned them, hne d 


? Chap. 195, Drexl 151, 13-14. 
? Genesis 40:1-13; Qur’an 12:36-41. . 
25 L1 : bad 
See chapter 7, “Muslim Taboos. S S 
Te 507. 12-13: ELG £VIO V? 
* Chap. 237, Drexl 189, 25-190, 17. Cf. also p V bi 
100 Bodc (oxen are interpreted as years). a s 
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bad years, depending on their number, as well as famine, ruin and poverty by 
analogy with their leanness. 

If the king dreams that they brought him fat cows, he will have good years with 
success in war, wealth from his land, and abundance in proportion to the fatness 
and number of cows. For the dream of the king, as far as such things are 
concerned, is interpreted with respect to everyone in his power." Likewise, if the 
king dreams that they brought him lean and meager cows, he will find years of 
misfortune regarding both his enemies and his land in proportion to the number 
and leanness «of the cows», regarding both himself and everyone in his power. 


The pharaoh's dream of seven fat and seven lean cows and its interpretation 
by Joseph are also recounted in Qur'an 12:43-49. Arabic dreambooks interpret 
cows in the same way that Joseph interpreted them in the biblical and the 
Quranic narrative. Ibn Qutayba says," go salg Ogu il g Ros yi ull, 
oad pial Coins... Ul 4] (One cow signifies one year, while many cows 
signify many years. Their flesh is interpreted as money ....The fatness of the 


cow is abundance). Al-Dinawari's interpretations of cows are also in the same 
spirit: 


dis lys cue os sudores tiet Sedi Ne edi sadi ood ali 
OY Laeli sles Ge ull Gal URLs Gh Gi aus Ge cus Col JU oa ELI uus 


A black and a yellow cow «signifies» a year during which there is joy and 
abundance, according to the saying of God Almighty, "She shall be a golden cow, 
um bright her color, gladdening the beholders" [Qur'àn 2:69]. Ibn Sirin said: "The fat 
s among them, for whoever owned them is preferable to the lean ones, because fat 
cows «indicate» a more abundant year. Lean cows <signify> a more barren year, 
at according to the saying of God Almighty: “Lo! I saw in a dream seven fat kine 
z e which seven lean were eating" [Qur'àn 12:43]. 























E Al-Muntakhab repeats al-Dinawari:? 






ct} os ISSUE Glas S33 Go reus Gal GIS y Caw 8 iid 
toas caus t ey A gesund: ires ead D ces SE cs 
add! date cius 













27 $ ES ] - ‘ E : 
The expression ozó tijv yeipav aotoo corresponds to a word-for-word translation of the 
Arabic expression 4... 2135 = under his hands = under his power. 








* Ibn Qutayba, bab 35, Yahuda ar. 196, fol. 52b (cf. also Ibn Shahin, no. 5689). 
^ Al-Dinawari, fas!21, bab 21, Esad Efendi 1833, fol. 211a. 
? Al-Muntakhab, p. 181; repeated in Ibn Shahin, no. 5702. 
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is a year Ibn Sirin used to say: “Fat cows, for whoever owns them, are, 

y iS AT. obe eek 
Bum di n me preferable to the lean ones, because the fat cows represent years 
according : a ns die ; Sp 
of abundance, while the lean cows years of barrenness, according to the story of 


Joseph, may peace be upon him.” 


[bn Shahin’s interpretation of cows (no. 5692) is also similar: 
i 


de Ja LOH Uee cS y LgShe sag Bi sly o Ges o4! Jag 
| ple Jad Leth Use aS ol aal ES pb AT Ra 


$ Sly dI els (uà L GUS Ja Ga! 


airaa la gins S ao^ cas 


Ibn Sirin said: “If someone dreams that he owns a cow, if she is fat <the dream> 

‘onifies plentiful blessings throughout that year. If she is unknown as to who 
Lap - ium she signifies the attainment of blessings by the people of that place 
t dist yarli she is lean, her interpretation is the opposite of that. 


Similar interpretations of cows are aise quoted in oF Nebula Renta 
the interpretation of cows in the Oneirocriticon was D MM eee 
sources, The Christian author did not need to me 2m ae a ee 
interpretations in order to conform with J oseph S story in ph hu 
of the equivalent Quranic narrative, the imee d EE d 
interpretations, are no different from the details found in the Old Testament, 


Chariots 


i irect reference to the story ¢ 
The Oneirocriticon makes its third and only direct reference 1e stol 


: : .32 
Joseph in its interpretation of chariots: 





scan. eic evyornta paotheta 
óootc 8& tò Paciherov Oxnpo Ogopeittot Kat Ovap, duy ak 
ExpiOn, Srón Kai tÔ’ lohh, OTE Tevdeposn KoL ER MO Aare 
Aouxoi EK TOD SyHWaTos NADAN TO MG BaotAelac Poe ARUM: : 
EK TOV GPYALOv. 








t, is interpreted as closenes 
d and ruled over Egypt, an 
t by the royal chario 


The royal chariot, for whoever dreams of i 
because both for Joseph, after he was free 
people the loftiness of royal glory was made Disi 
to a tradition handed down from the ancients. 





* Al-Nabulusi, vol. 1, pp. 60-62, s.v. 532 - 


oe ath RE 
? Chap. 238, “From the Egyptians on Carriages, Chariots and Wagon 
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This passage follows Genesis 41:43, where Joseph's accessi 

described: kal aveBiBacev avTOV Ext TO pua 10 Sevte a oe 
Kot exripugev ÉunpocOev GVTOD KPV xai Ms B rM 
yf Aiyórtov (And he made him ride in the second chariot on PON. 
and they cried before him, "Bend the knee": and he made hi ridus: 
the land of Egypt). The Quranic narrative, which is far less aca Mir 
story in Genesis, does not mention a chariot. However Mu. es in 
the Torah, which includes the first five books of the Old cae ae 
paves to Deuteronomy, as a divinely inspired text and used it TR a 
their version of sacred history. The role played by the chariot in rea 
ig ob was therefore known to al-Dinawari, who refers to it t ; n : 
interpretation of chariots as sovereignty and power: JL 43.3 i 
on [n e S a o LM NUR a ai M Au) 
pm ua 3e S oe i for ds chariot, the Muslims said, "This is 
: icles used by the ancient kings, and it carried Joseph, ma 

e opan him, when honors were bestowed upon him and he att i : dins 
“ile tacts ained mighty 
S poe Med dreambooks interpret chariots in the same way as al 

awari and the Oneirocritic j : 
Joseph's chariot. Ibn Heu Md e d uu B 
a: Vs Nie 3 pon (If someone dreamt that he rode AME 
ign dominion i 

also gives similar interpretations peu C don i eles 


- „E E ` e 
RES ow. m pss eek NDS ls (VYoY) 
ie Crag (VTC) daa tig GSI! gues be Jas OO dy pas 
(OAV E gain lei sue E aie aI ce GI 
mat | ic - " "e T 
oU Lidl ales aia L8 Uae eaa ly oj 


1353) A chariot is int daa) 
s e - interpreted in several ways. Whoever dreams that he rode on a 
hat it was led by him, it means that he will gain honor and a lofty 


3 l 
Cf. also the Syri r 

Furlani, “Une Cr Mo ur from BL Or. 4434, the text of which was translated by 

reads as follows: “Vill "a e syriaque," p. 139. The relevant passage in Furlani's translation 

(S8 volD monté sut une Pos PINE Sup les pouvoirs, les rois, les serviteurs et les chars: Celui qui 

subiaceat een dé Elle trainée par des taureaux ou des chevaux, il se peut que royauté et 

äpuata Papaw Kai a. dá T. Pharaon montait sur un chariot." Cf. also Exodus 15:4: 
tV avtOD È oy i 9 

hosts hath he cast into the sea) $100 Eppiyev eic 0dAaccav (Pharaoh's chariots and his 

34 : 

" Al-Dinawari ; 

5 Ibn Q D 13, bab 22, Esad Efendi 1833, fol. 71a. 

utayba, bab 46, Yahuda ar. 196, fol. 67a 
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THE OLD 


position. (7355) Whoever dreams that a king offered him a chariot, he will gain 
power analogous to the size of the chariot. (7356) If someone dreams that he was 
following à chariot, he will follow a powerful person. a ^i. 
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A|-Nábulus! also interprets chariots as sovereignty and power: 

Lol oa 455° Way G5 yd abs iae pest ple elas uà Jas (Use) 

Sl Gl glo o3 ols. Es cps ig 3258 «Lol Jandy 3255 

qM EE NEL ausos dus d AE: 

n oleo o je La adl y s ja aal ed alga Ol ula al aoa 

Less 3! Mans ihan Glade Gl ysl Gey Hlasy iot ell al ELAS) 
aladi a Sade! jai) Che OS 54 Uso pets Obi 


in a dream is interpreted as the organization of the life of the dreamer, 
because a chariot is the vehicle for several things: it carries several things and 
transports them from one place to another. If someone dreams that he rode a 
chariot and that the chariot was drawn by men, it means that the dreamer will rule 
a numerous people or that he will give birth to good children... A chariot signifies 
power from a foreign sovereign or the attainment of glory and honor for whoever 
on it. When someone dreams that he was clinging to a carriage thal was 


rides 
carrying him, or that he was following it, it means that he will follow a ruler or he . 
nad over the carriage. - 


The chariot 


will win control over him commensurate to the control he | 


criticon did not have to invent or. ji 





It is evident that the author of the Oneiro 


adapt interpretations in order for the contents of his dreambook to conform to- 
the interpretations given in Genesis. His Arabic sources al ined all - 


the requisite details; he only had to copy them. | 


























Eyes 





The opening statement in the Oneirocriticon’s discussion of eyes si 
óé0dAuol niottg koi 50Ga kai OGG Elot vig WoXNG ( 
glory and light of the soul’). Brackertz" connected thi 








% A|-Nábulusi, vol. 2, p. 96, s.v. ila - 

7 Chap. 52, “From the Indians on Eyes"; Drexl 33, 4. r = 

9 The phrase could also be translated as “The eyes are the faith, £ ry e 
The word $é¢ was used in Greek in reference to the eyes as early as Ho 
"&doc." EDI 
9 Brackertz, Traumbuch des Achmet, p. 245, n. 130. 
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phrase from the New Testament:? 6 Aúyvoç 100 GaUATOS otv b ó$8cAuóc 
(the «lamp» light" of the body is the eye). Three of the five Arabic dreambooks 
have interpretations that are very close to this: 43 puan g da HI as oudl 


Gall s gall 45 ya I! (The eye is a man's religious faith and the 
vision by which he can distinguish the rightly guided path from the one leading 
him astray). 


Arms 


Among the Oneirocriticon’s interpretations of arms we read the following:? 


gàv oov tón tig Kat óvap Ott tavta «oi Bpaxiovgg koi ot peç abtóv» 
&ygye00vOnoov j £vebvvaj.a8noav, £t uév £o. BaciAe Uc, tarta elc thy Sovant 
avtod StaKkpivovtat Kai ueyaAvvOrioezat rj 60vapig AVTIOD Kata TOv éyðpőv 
QUTOD. 


If someone dreams that his arms and their muscles became larger or stronger, if 


he is king, they are interpreted as his power, and his power against his enemies 
will become greater. 


Brackertz™ correlated this interpretation with a biblical passage that occurs 
both in the Old and the New Testament:” Kúpte, tig EmtotevoEv TH dxorj 
niv; koi ó Bpayiov kvuptov tivi axekaA060n; (Lord, who hath believed 
our report? and to whom hath the arm of the Lord been revealed?). The arm 
as a metaphor for strength in the Greek Bible originates in the literal translation 
of a Semitic expression which is found not only in Hebrew, the language from 
which the Old Testament was translated into Greek, but also in Arabic: talif 


10 Matthew 6:22 and Luke 11:34. 


“l Aóxvoc = lamp, light. See Lampe, s.v. “Abyvog.” This is a different word than the Greek $65 
(light) employed in the Oneirocriticon. 

? Al-Dinawari, fas! 6, bab 51, Esad Efendi 1833, fol. 52a; repeated in al-Muntakhab, chap. 22, 
p. 81; repeated in Ibn Shahin, no. 1388. In addition, Arabic dream interpretation generally 
correlates the eyes with religious faith, as is done in the Oneirocriticon. Cf. Ibn Qutayba, bab 14, 
Yahuda ar. 196, fol. 30a: (yall Glas goed! Liila (Redness in the eyes «signifies» precaution 
in one's religious faith); Ibn Shàhin, no. 1386 bis: s wes Qualls Y 3a Lad! Lely (As for 
the two eyes, they are interpreted as one’s faith and the like). 

? Chap. 70, “From the Indians on Arms and Their Muscles"; Drexl 44, 9-12. 
™ Brackertz, Traumbuch des Achmet, p. 248, n. 154. 
“ John 12:38 and Isaiah 53:1. 
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i his hand/arm"* = under his power. The Arabic interpretation of 
yadih= under nd strengthening of one’s hands/arms is based not only on 
the iiM io ofc meaning of this expression, but also on is i 
the literal ane words for “length” (tal) and “might” or “power” (fawl) are 
that pin as Jb. Ibn Qutayba interprets the lengthening of hands/arms 
Be UI te Y gb ells Gls Y se os sls sya (If someone 
: fo i of length (ril) in his hand/arm, this is power (fawl) over men“). In 

rea 5 l 


À ee pee La ‘Tred sista 
|-Dinawari states? Lally OLS ol ooa sl alb an o! c!» ob 


addition, à 

s.43l cl bgi MN 

jl 3 m hys -]1— * " = ES Md K^ ^ 
A longer or stronger, if he is a governor (wali), this represents his triumph 
nee enemies, and the power of his assistants and his chief bodyguard). Ibn 

over hi , e AERA trim 
Sháhin's interpretation is also similar (no. 1498 bis): $4.55 o2! jas 


Slacks s àb aq (If someone dreams that his hand/arm 
3 | 


i ans an increase in power). ~ 
3 of the two hands/arms means c se Ver) 
3 ade (The lengthening 5 A98 NU 


Blood 










The following passage from the Oneirocriticon (Drexl 60 10- 
have been inspired by the Bible: &£àv 8€ Émtev n Eaye ie 
éQopóptoc GAAOTPLOV xpuotov. OD yop BEGREV or si elie 
dipatog (If he drank or ate blood, he will sinfully as i P. 

to somebody else. For the partaking of blood is not or m QoS 
interpretation has been connected to à number of passages in the 





















“©The Arabic yad is the exact equivalent of the Greek see aoe 
also signifies the whole arm, from the shoulder joint to the tips of the singe 

1 Ibn Qutayba, bab 14, Yahuda ar. 196, fol. 30b. | 

* Ibn Qutayba further justifies this interpretation with an 
al-Muntakhab, p. 10. "au 

9 Al-Dinawari, fas! 6, bab 82, Esad Efendi 1833, fol. 56; 
p. 89; al-Nabulusi, vol. 2, p. 340, s.v. 42. E -r 

9 Cf. Brackertz, Traumbuch des Achmet, p. 253, n. 193; po 
Achmet, n. 213; both cite Leviticus 17:10-14: kai Sven ROS Wah a 
npoondvtav tÓv npookeui£vov EV Uplv, óc av ayn) ae S 
pov éri thy woxi tiv £o8ovcav tO aipa Kal arohw Ro AU. 
eipnko xoic vioic lopai Maoa wuxi| £& vuv 09 gay iw 
they be of the house of Israel, or of the strangers that so n rs 
of blood; I will even set my face against that soul that eue TUN 
among his people... Therefore I said unto the children of isré 
blood...); also Genesis 9:4; Deuteronomy 12:16. 
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In a more strictly Christian context, it appears to derive from the New Testamen 
prohibition against eating blood and “things strangled.""' However, the Quran 
also forbids the eating of blood,” and Arabic dreambooks interpret blood as 
unlawful money.” In addition, Ibn Shahin (no. 1777), quoting al-Kirmani, 
interprets imbibing blood in the same way as the Oneirocriticon: JL 3 


„ĝa >» i: (Al-Kirmani said: “If someone dreams that he drank blood, it 
means he will acquire unlawful money or <be guilty of> unjust bloodshed”), 


White Clothes 


According to the Oneirocriticon, dreaming of wearing white clothes is very 
auspicious:” doa iðn GvOpunoc Sti popel AEVKG tuta, Evprcer yapàv 
Kai 60Eav Elç THY TLOTLV Kai EV TA KOOHLW Kai KOOLLOG £otat Ev TH 0£o 
av109 (If a man dreams that he is wearing white clothes, he will find joy and 
glory in his faith and in his worldly affairs, and his appearance will be decorous). 

Brackertz? correlates this interpretation with numerous passages from 
Revelation that refer to the white robes of the Christian martyrs, ^ but Arabic 





?! Acts 15:19: kal ánéyeo0at eiSoAo00tov kal aipatog kai zviktóv kal ropvetac (That 
ye abstain from meats offered to idols, and from blood, and from things strangled, and from 
fornication). 

id Quran 2:173: “He hath forbidden you only carrion, and blood, and swineflesh, and that 
which hath been immolated to (the name of) any other than Allah. But he who is driven by 
necessity, neither craving nor transgressing, it is no sin for him"; 5:3: “Forbidden to you are 


carrion, blood"; 6:145: “Except if it be carrion or blood outpoured”; 16:115: “These things only 
has He forbidden you: carrion, blood..." 


9 €f. al-Muntakhah p. 104; cf. also al-Nabulusi, vol. 1, p. 216, s.v. e. 


51 Chap. 156, “From the Indians on Clothes” ; Drexl 116, 15-7. 
? Brackertz, Traumbuch des Achmet, p. 265, n. 306. 


* Revelation 6:11: kai £85ó0n avtOig Ékdoto oto Aevkü Kal Eppes avdtoic iva 
GVATAVGOVTAL ETL xpóvov pikpóv, EWS TANPwUGOLV xat ot GUVSOVAOL AVTOY Kal ot GeAdol 
aùtőv ol WEAAOVTES ároktévveoOat ws Kai aùtoi (And white robes were given unto every one 
of them; and it was said unto them, that they should rest yet for a little season, until their 
fellowservants also and their brethren, that should be killed as they were, should be fulfilled); 
Revelation 7:9: Meta tata eldsov, Kai ioù GyAo0s roÀUG, öv dpiOumoat avtov oU6EiG 
edvvato, Ek navtóc EBvoug kai éuAGv Kai Ad@v kat yAocoGv £otütec EvedmLov tod Opóvou 
Kai £vóriov tod dpviou neptBeBAnuévouc G10Àdg A£vküg xal doiviKEs £v tatc XEpoiv 
auta@v (After this I beheld, and, lo, a great multitude, which no man could number, of all nations, 
and kindreds, and people, and tongues, stood before the throne, and before the Lamb, clothed with 
white robes, and palms in their hands); Revelation 7:13-14: xat Grexpidn eic £x tàv npgopvtépov 





—————— — ne ns 
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dreambooks interpret white clothes in the same way. Al-Dinawart states; 
ge cle te! ose! Gh dural y Gell! osa JL 
s 4 dass (The Muslims said: “White clothes, for someone who wears 
ne habitually when he is awake, signify goodness both in his religious faith 
-v his worldly affairs, as well as beauty”). Al-Muntakhab quotes a similar 

dne oaa! s Gal à Joss UAI v wales 3 id l 
clothes signifies beauty in one’s worldly affairs Anions p. Ibn prang 
(no. 4558) justifies this interpretation with a Quranic passage: „hS JUs 
as ja) gha ule das G à 35 Ls Gs jh al soos 
de eL s be dl) al ga) do gad LAS 5 alLa (Al-Kirmani IM 

r s that he was wearing clean white clothes, this signifies 
a ligious faith, well-being and relief from his troubles, 




























































































righteousness in his re : veing and relief from his Foun 

cordia to the saying of God Almighty: “T hy robes purify" [Qur'àn Isa), 

Al Nabulusi’s interpretation is vague, but in the same spirit as the interpretations 

s ` ` oe *]I a (White clothes . 

quoted above: eLil | à Lad od pod paral call s Cyn SOS 

mean eood fortune for whoever wears them in a dream). 
o 







































Earthquakes 


















The Oneirocriticon quotes the following interpretation of earth 


H ia ar [A / ; t » tO 
édv tig là KAT Ovap EV TOTO, va onápyet, OELOHOVY; TOV 
Tapa PaActrEws onuatvet 0pootv kat setov TOUS KOTOLKOUV TAS 
GELOLOG NAVTAXOD, KAOOALKOV EoTAL kat TÒ SLATAYHA, Et 9E 


ueptkóv Kal TÒ ÖLÁTAYHO. 


















Aéyov por oto ol neptBe BANE vol QAM T de 
Kai eipnka aùt®' KUPLE LOU, cU otéac. Kai etnev pot NERNEY ctc 
Olea cie ueydng xat. éxcuvav tas atolds OHA me, What are these which are 
tod dpviov (And one of the elders answered, saying unto g Misc nd he sad lo me, 
in white robes? and whence came they? And I said unto him, ied us a os, and made the 
These are they which came out of great tribulation, and have wash » 
white in the blood of the Lamb). v 2 
? AL.Dinawari, fas! 25, bab 32, Esad Efendi 1833, fol. 25 
35 AI-Muntakhab, chap. 19, p. 127. P 
? Al-Nabulusi, vol. 1, p. 95, s.v. 5 , 


9 Chap. 145, “From the Indians, Persians and Egyptians on Ear hg 





TÒC o10AüG aüc Aguküc TÍVEG ELOLV. K 
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If someone dreams that in the place where he is there was an earthquak 
: : i u ; 
means a new edict from a king will shake and move the inhabi quake, this ; T ERSE. ioni "oen . . 
earthquake occurred everywhere (hie adict will'also ds abitants. And if the ' gav TLS ion Kat óvap AOYLGOHEVOS, OTL EOTELPE YOPAV YVWPLUTV GLTOYV Kol OTL 
ict Wil also be universal. I i 20% Kai fjv KAAT xat Tv ó Katpo Moser d i 
is partial, so too the edict. If the earthquake | EQUIpUUE S ui al geet POS NUIPMOE OG et PEW ETEO Wav TeV 
qiotay Kal EvAGBaY rj kot AVAXOPTTOY, toto £ic Tas MpdEEIc avtODd Siaxpivetat 


Brackertz commented that the Christian interpretation of earthquake rac KATA Bedv. 
S as 


representing the wrath of kings is analogous to the imagery employed in th 

prophetic books of the Old Testament, where all kinds of Ra 
misfortune are equated with an earthquake.” Here again, however, the A " 
dreambooks turn up the same interpretation. According to Ibn Quiz ta 
e Ee Y E Atl J oc oll gà c al 5] 511 9 (The earthquake is an ae 
«brought about» among the people by the most powerful king). Al-Dinawari': 
interpretation is similar? cL à ...2.3 315, Lacs yf col y tea (Lal E 
Lal siasa (257! oll Jya LL! (The Muslims said: "If someone 
dreams that a lane was shaken by an earthquake, ... the ruler will come to that 
muse nus d dA er Nablus’ interpretation of earthquakes | a S ped E aun eer ; | 
listingui: | quake that shakes a particular locale and one Llad aeons lpi p pja 0 3 Honi naas lod poros dall ud 
that is universal, just as the Oneirocriticon does: ^ | m poi RE 


if someone dreams that by his reckoning he sowed a familiar field with Sinin d d 
that the grain sprouted and grew well and that it was the growing season, if le is 
pious and devout or even an anchorite, this represents his deeds before God. ^ W 


This interpretation might appear to a Christian reader as inspired by the parable 
of the sower that is narrated in three of the four Gospels (Luke 8:4-48; Matthew 
13:1-9; Mark 4:1-9). However, an examination of Arabic dream interpretation 
demonstrates that it was again copied from the Arabic sources of the Onere. 
criticon. The relevant interpretation from Ibn Qutayba reads as follows: 


rire Rt n n s ttt a emma 


OLS Nl esl ENS Jhal g oly: bolali Le s JL 5 yas gaei 


A land abounding with herbage is abundance, money, and goodness or 


p "as . ui on qà UA a Olla as c3 3 alll ui pa is) l Sowing represents the deeds of men; if it is a good <deed>, its places <i, 
oS oG edel AUI Jog ye Saas Sule Uj! Jii y Revere etre pr the good deed was done> will resemble the places of sowing «i.e., like | 


Ad M . A ms i ü x ; n Pun david tLe the ciza nf th. 
HL maai Sally eus sla Yl y ele souls tle W ill grow and bear fruit> and it will be like the size of ihe r 
said in a proverb: He who sows goodness will harvest bliss : 


Earthauake: This i oe Ene . 
fi Die: i in auream is fear of authority. And it is said that the earthquake | will harvest regrets. 
ea i a ic place signifies migration and dislocation. And it is said that an INT 
ar i s zoua : ‘ ! i 
ee ae is an event <brought about> by the most powerful king. And if the A similar interpretation 1s quoted by al-Dinawart: . 
Pr sid the event is also general; if not, «it will occur» only in the Lia, dls alll 45 SLac Joc (Whoever dreams t 
and that was specified by the earthquake. do a deed that will please God). Yet another ex 
Muntakhab:® dhea 
Wheat "ETC 
d Lila obal Lally lS ol Loa dec xi ile es 
The Oneirocriticoi ; Qu : 3453 o oH aro en elt 
| 2 quotes ; ; : ài OA He 
whea” q the following interpretation of a land sown with | e yg JO laal o8 oly BLE a yo Sols, 
Mot If someone sows seeds in the appropriate scason, he will do à 
Brack . : 2 
x ds "d fatnipicn des Achmet, n. 330. he is a ruler he will gain power; if he is a merchant he will mak uut 
6 AI dd id i bab 17, Yahuda ar. 196, fol. 35a. a commoner, he will obtain sufficiency, and if he is'an ascetic he 
-DI R ~ is : EDT i 
chap. 38 ind 5 bi : l, Esad Efendi 1833, fol. 158a; repeated verbatim in al-Muntakhab, piety. A 
inicroredeuiOn of EER e oane ring Or me arh (ne. oa E iE 2 
^ da e al-Di ari N : | ER. 
TE Peleo in the same chapter in DR T (earthquakes and sinking of the gis are | a Brackertz, Traumbuch des Achmet, p. TIS 9. 405, 
Al-Nabulusi, vol. 1, p. 270, s.v. &11 51 5. i » Ibn Qutayba, chap. 22, fol. 38b; repeated in al-Mun khab, p. 
65 ; E i . . 
Chap. 208, “From the Indians 1 TES l l | Al-Dinawari, fas! 19, bab 32, Esad Efendi 1833, fol. 188a. 
$ on Fields and wn Add | : 
| and Seeds ;; Drexl 163, 3-7. p | © AlMumakhab, p.317. B 







































370 CHAPTER EIGHT 


Ibn Shahin (no. 4234) states: wld! JL s e! le & HI Liy cds is 


bda opari i Vx GIS ola dalle Le Yl o $ ARS Gils lj 
(Dreaming of sowing possibly signifies the deeds of people. If «the land 
sown> is green, the deeds are righteous, and if it is not, the interpretation of 
the dream is the opposite). Al-Nabulusi also connects the sowing of wheat 
with good deeds:" Ls, | JUS «LI 414 dae Joc ibia p 5 Gl lys, 
(If someone dreams that he sowed wheat, he will do a deed that will please 
God). 


Thorns 


According to the Oneirocriticon," h pakic tàv dKavOdv eic obdApata tic 
tiotews d.axpivetar (Thorns are interpreted as mistakes in one's faith). 
Brackertz" suggested that this interpretation was also inspired by the parable 
of the sower.” In the words of Luke 8:14, tò 8& geis tac dxdv0ac neoóv, 
ODTOL giov ot &xobcavtec, kal UNO uepiuvõv kal tovtov Kai Tdovdy 
TOV BLOV NOPEVOLEVOL GULLTTYOVTAL kal OD teAgoQopouo: (And that «seed» 
which fell among thorns are they, which, when they have heard, go forth, and 
are choked with cares and riches and pleasures of this life, and bring no fruit 
to perfection). 

The Arabic interpretations of this dream again demonstrate that the 
Oneirocriticon's passage is from an Arabic source. According to an 
interpretation quoted by al-Dinawari and repeated elsewhere," ja UL ya 5 
Este acis Ls 45868 9S Ds 6 all ado ys eio CIE 
someone was harmed from thorns, he will commit something reprehensible in 
his religious life, by analogy to the harm he suffered from the thorns). 


? Al-Nabulusi, vol. 1, p. 149, s.v. ihin. 


7! Chapter 212, “Likewise on Thorns” ; Drexl 166, 23. 


i Brackertz, Traumbuch des Achmet, n. 410. 
73 Matthew 13:22; Mark 4:18; Luke 8:14. 


™ Al-Dinawari, fas! 19, bab 74, Esad Efendi 1833, fol. 194a; repeated in al- Maii p. 


316. Al-Nabulusi, vol. 2, p. 25, s.v. J å (thorn) repeats that thorns signify harm, but omits the 
religious dimension that is evident in al-Dinawari. 


MENTRE Se Naa SA ara a me NE 
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Pearls 








The Oneirocr iticon consistently interprets pearls and precious stones as religious 
edge and wisdom: oi papyapitat Kai oi Ai8oi tõv Ttov giç 
i c kal 6goyvooiav xol 0gocoótav Ws £ni TO TOAD Ovrkpi- 
vovtat. (Pearls s and precious stones are Eee interpreted as divine words, 
knowledge of God and divine wisdom);” £àv {Sy tc, öt £Upev Tj &Xofle | 
napa TLVOG LOApYAPLTAG 3j AiBousG TOV ttiv, 0giov edevdpy hapnpómta 
$oyu d tv ávaAóyog TOD peyéðovç xoi THS Aapnpótntoc (If pei | 
dreams that he found or received from someone pearls or precious stones, he 
devise i brilliant doctrine commensurate with the size and eoru «of 














Ociouc AOYOUV 







































vill 


the gems>).”° x us 
cher tz suggested that these interpretations were inspired by the. parable 


Ney Testament, whereby the kingdom of heaven is likened toà... 


recious pearl, ” but the direct source is once more Arabic. Arabic dreambooks 
SERI interpret pearls as wisdom and knowledge, especially of the Q an, 


According to Ibn Qutayba,” for example, 5-e «LII ass Kaper 9. 1 


pall ex oes es al d&g (Strung pearls are the words of Gi LA 
words of goodness). Further on, Ibn utaya quotes the words 
which are authenticated by a preceding isnad:” 














quoted in the 


a 























Lasa gg shall coal sy shed s sll ca 
ERER BY 
PHINI LaslS SU Lary - quiis yo 






Muhammad b. Sirin said: “TF you see » pearls, this. is the 
necklace it is wisdom... The scattered pearl 
gba words, according t to the popular 





| n Leti Ston 
5 Chap. 245, “From the Indians on Crowns, Pearls di : j^ 


5 Ibid., Drexl 201, 9-12. or 
” Brackertz, Traumbuch des Achmet, n. a ov 

aouleia tÓv ovpavay avOpang Éprópo 
s ur de àxgAOQv NEMPAKE návta. ‘600 E En 
kingdom of heaven is like unto a merchant man, seeking goodly p $ 
"e En of great price, went and sold all that he hà 
75 Ibn Qutayba, bab 27, Yahuda ar. 196, fol. 44b. 


? Ibn Qutayba, bab 27, Yahuda ar. 196, fol. 44b; oig ; a 
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al-Dinawari:" alad | 5 oll asbill 41511) (Strung pearls are the Quran 
and knowledge) and Ibn Shahin (no. 4798): J s% (3 jà 511 4/4 55 


os EatallsulelLs d usi age GUS Ly eor sce (efe ead tig 
scattered pearls are interpreted as the Qur'àn, and if they were strung they are 
interpreted as knowledge and wisdom..).' 


It is unlikely that the agreement between the Arabic interpretations and the 
interpretations of the Oneirocriticon that appear to have been inspired by the 
Bible is the result of the Greek and Arab authors having independently used 
the Old and New Testament as a source and arriving at the same interpretations, 
Not only the passages excerpted above, but a whole series of additional passages 
in the Oneirocriticon on the same topics, coincide with passages found in 
Arabic dreambooks. This indicates that the Greek author, despite his occasional 
creativity in adapting the Islamic material, resorted to adaptation only when 
absolutely necessary; generally he chose to remain close to his Arabic source, 
especially when the Islamic interpretations not only did not clash with Christian 
beliefs, but even seemed to be supported by the Scriptures. The elements 
common to Christianity and Islam, including eschatology, sacred history, and 
even linguistic expression, facilitated the absorption of Muslim interpretations 
into a Christian text. The imagery and language of the Greek Bible, which 
permeates the writings of several medieval Greek authors, including the author 
of the Oneirocriticon, is interspersed with semitisms, because the Septuagint 
is a translation from Hebrew and the Greek New Testament was written mostly 
by authors whose mother tongue was Aramaic." Since Arabic is also a Semitic 
language and the imagery and expression of its medieval authors is influenced 
by the Qur'àn, which presents analogies with the imagery and expressions of 
the Bible, it shares with biblical Greek a number of expressions and imagery. 
The equivalents can sometimes be so close that a word-by-word translation of 
certain Arabic expressions results in irregular classical but regular biblical 
Greek." The linguistic coincidences must have facilitated the work of the 


ie Al-Dinawari, fas! 20, bab 33, Esad Efendi 1833, fol. 206a. Al-Dinawari’s interpretations of 
pearls are repeated in al-Muntakhab, pp. 279-80. 


*! Similar interpretations also quoted in Ibn Shahin, nos. 4804, 4808, 4809, 4814 bis; al-Nabulusi, 
vol. 2, p. 197, s.v. $44. 

** For the introduction of Semiticisms into the Greek koiné, see A. Debrunner, O. Hoffmann 
and A. Scherer, Geschichte der griechischen Sprache, vol. 2 (Berlin, 1969), $8147-51. 

8 1 : "E 

Eg, ve Yl da 5 = npóowrov til; yf = "surface of the earth." 
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or of the Oneirocriticon, who seems to have been familiar with the biblical 
age. Among the several Semitisms that can be identified in the text of 
virocriticon, one can distinguish Arabisms from biblical expression 
n à given linguistic peculiarity does not occur in biblical Greek but 
ated back into correct Arabic. The closeness between Christian 
lim eschatological beliefs, religious imagery, and linguistic expression 
oe eason why the Greek interpretations of religious notions such as 
E £s vd and Hell, and the interpretations that seem to have been inspired 
s uage, imagery and content of the Old and New Testaments, could, 
$ E: of the readers of the Oneirocriticon, be considers enun 
Christian for a good millennium, from the tenth to ihe Soe! deii even 
though they had all been copied almost verbatim from a as seule The 
two instances where the Oneirocriticon actually does quote passages from ihe 
New Testament represent a deliberate effort to replace a passage from 2 
Quran with one from the Christian scriptures. | ELT 
If the author of the Oneirocriticon understood the role of the QUIS 
passages in Arabic dream interpretation, why did he no try to replace aem ee 
with biblical passages more often? It is possible that he Simpy was a a 
enough, but I suspect that the reason for the discrepancy is related rather to the 


nature of basic education in Byzantium and among the Muslims. For ye 
ge, beginning 


auth 
langt 
the On 
only whe 
can be trans! 












































































































































possibly as early as four or five. A verse in the Qur'àn its v 
memorization (54:17), and completion of this task was à prerequisit * 
entering a school of higher study. Regardless of whether or nol n id 
were able to remember all of the Qur'àn later in life without the discip : 
reciting a portion of it every single day, memorization of the F UE : 


very young age enabled them at least to recognize a verse and ret ie 


it, if given only a few words. For that reason, Arabic E f 
a verse in its entirety; they usually quote a piece of it followed 2y. 1 s. 
e should supp 


41 ("the verse"), which suggests to the reader that h 























E oot 








himself. Masse 

The author of the Oneirocriticon was probably not nearly eire 
the Bible; he could not recite by heart innumerable approprae p 
will. The study of the Bible in Byzantium was not nearly as;5y sem 
study of the Qur'àn in the Muslim world. The New Een i 
could form part of elementary education, but memor izi 












RPT Ouran) manage to re 
* This is how contemporary Auffāz (memorizers of the Qur'án) ren 
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goal, though it is possible that individuals memorized passages f, 
especially since excerpts from them were read during NN P 
parts of the Bible used in the liturgy were obvious] ; RP 
and familiarity with the texts of the Old and Ne 
coloring to the language of Byzantine authors, but having the entire t 

Old and the New Testament (which is much longer than the NEA : a 
fingertips is quite a different matter. Nor did a medieva] Ue 


concordance to help him find a particular passage with the same ease th 
modern concordances afford. i 


m both, 
ces, The 


y more familiar than Others 
w Testament lent a biblical 








CHAPTER NINE 







THE THIRTEEN ANECDOTES QUOTED IN THE 
ONEIROCRITICON 








| 
| 
| 
[n addition to providing the meanings of the various dream symbols, the 
Oneirocriticon recounts thirteen short anecdotes to illustrate the fine points of 
dream interpretation. Such stories are also standard features of Arabic dream- 
books, and equivalents to at least seven of the thirteen repeated in the Oneiro- 
| criticon can be found in Arabic sources. They are usually sprinkled throughout 
| a dreambook, accompanying the theoretical interpretation of the dream symbol 
| that they discuss,’ but some collected them together either at the very end of 
i 










the work,’ in a manner vaguely reminiscent of Artemidoros, or at its beginning, 
as is done by Ibn Qutayba. Eleven of the thirteen anecdotes of the Oneirocriticon 
are clearly appended to the pertinent theoretical interpretation of the dream : 
symbol that forms their core (chapters 19, 20, 46, 96, 144, 147, 153, 176,194; 
199 and 264). The remaining two (chapters 36 and 139) at first seem out of 
place, but an explanation for their position can be found.” Toi 






m 


e 
" 











! This is the approach in al-Dinawari, in the Pakistani edition of the dreambook attributed to 
Ibn Sirin, Ta'bir al-ri'yà, Arabic text and Urdu translation, and in the texts that formed the basis 
for its Italian translation (Ibn Sirin, Libro del sogno, trans, Zilio Grandi), as well.as in the 
dreambook also called Ta‘bir al-ri’yd, attributed to ‘Umar al-Khayyám. — De 
* AI-Muntakliab quotes anecdotes throughout its chapters, and includes a final chapter that 
consists mostly of anecdotes preceded by an isnád, i.e., a list of the people who tri smittt 
story orally until it was written down. The same practice is followed by Ibn Shahin, 
(the Arabic version of which, either printed or manuscript, is not identified by the tran: 
as the basis for the French translation of ps.-Ibn Sirin, Ta'bir al-ru'yà (interp i [ 
| trans. Penot). Artemidoros mentions dreams dreamt and interpreted. throughout hi 
last of his five books is exclusively dedicated to this kind of practical exercise. 
* The position of chapter 139 could be explained if we view it as the C 
Islamic dream about a woman preaching from the minbar; in at least one Arabic dream ook. 































dream dreamt by one of al-Ma'mün's nobles who had a white grapevine al 
that this vine produced black grapes. Sirim's interpretation was that one o 
was pregnant by his Ethiopian servant, and did later gave birth to 7 
inserted between a chapter on beards (35) and two chapters on dying. 
Further chapters around it discuss members of the human body: The only co! 

of the narrative with its surrounding chapters is its reference to the change Jn. 
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Four of the thirteen narratives refer to historical events allegedly predicted 
by interpreting dreams. The first one, chapter 46 (Drexl 29, 18-30, 10), tells 
of a dream dreamt by Caliph al-Ma'mün: 


"Ovap &0eácato ó tpwtocbuBourADg Mapovv totoUtOv, öt EvpEON elc tov néyiotoy 
vadv giç tò Méxxe, yovv £v TH oxnvi] ToD “ABpadp xoi dneh eic tò üvo 
uépoc, EvOa ó Opóvoc Eott, npóc Tag úo yoviac oopnoev É&o tod vaod £v 
avtoic. kot GopuBngeic ws En’ ápaptia ugyiorm GnEoteire zx poc tov Oveipokpiay 
Enpeiu Aá0pq OlKELwWodHEVOV tò óvap &£punvevOrvat avd. ó Sé ¢ Ove lpoxpime 
Inpeip &vjAey&ev avrov A€ywv' ótt TOVTO £00 00x &Opakag ov Yap El Ex tóv 
100 NpwtocvuPovAoD otuácov. xot Sta todto où HH kpivo av. tòte SE astoyei 
kaAÉocag adtov ò KPHtTOGvLBovADG EGNYOPEVGEY ópkicag aurov pH GxoKpdyar 
tiv 100 dveipatos Kpiotv. ò 8& £utev ALT al tÉcoepec yoviec tod vaoo, £v 
aic ovpnoas, técoapa TEKVa ONLGivovoLy. Ta HEV 600 TOD vo épouc, évOa 6 
0póvoc, 100 Bpdvov koi trj; apxnc Siddoxor £covtav ta SE 500 tod Kat 
uépoug yevvrjioetc HEV, ook £riAmyovtat SE TIS ONG Gpxris xol tov Opóvov. 


The caliph Mamoun had the following dream: he found himself in the most holy 
shrine in Mecca, that is the tent of Abraham. He went into the upper part where 
the throne stands and urinated in the two corners outside the temple. The caliph 
was troubled over this very great sin and sent a person to the dream interpreter 
Séreim to find out secretly the dream's meaning by pretending that he had seen it 
himself. But the dream interpreter refuted him, saying: “ You did not dream this, 
for you are not a blood relative of the caliph. Therefore, | will not interpret the 
dream.“ The caliph then summoned Séreim into his presence and, having confessed, 
made Séreim swear not to conceal the interpretation of the dream. Séreim replied: 
" The four corners of the temple in which you urinated signify four children. The 
two of the upper part, where the “throne” is located, will become successors to 
your throne and empire. The two of the lower part will be born to you but will not 
gain possession of your throne and kingdom." 


The anachronism of presenting Ibn Sirin (d. 728) and Caliph al-Ma'mün (r. 
813-33) as contemporaries has been pointed out by modern scholars time and 
again. In addition, the events foretold by al-Ma’miin’s dream—that he will be 
succeeded by two of his sons—are also historically wrong. Al-Ma’min did 
not father any caliphs. He was followed on the throne by his brother al-Mu‘tasim 
who, in his turn, was succeeded by two of his sons, al- Wàthiq and al-Mutawakkil. 


grapes, which was possibly perceived as similar to the effect of the dyes on human hair. If the 
position of chapter 36 is not arbitrary but somehow reflects its placement in the Arabic sources 
used by him, it suggests that a number of Arabic interpretations of a change of color in various 
objects was omitted Dy the Greek author, which would be consistent with his statement, “I have 
extracted summarily” (€& &éxáotov todtwv ExAeSduevog ke$aAato56c) (Drexl 1, 9-10). According 
to Arabic dream interpretation, a tree in one's yard is to be interpreted as one's wife, while the 
products of the tree should be understood as her offspring. A similar but not identical anecdote to 
the one in chapter 139 is recounted by al-Dinawari, fas!.19, bab 71, Esad Efendi 1833, fol. 194a. 
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ün's dream is not original. Similar dreams were purportedly dream 
ur in least two other caliphs, both belonging to the previous Umayyad 
by Or about at of the oldest surviving records of Islamic dream interpretation, 
dynasty. Me interpreted by Sa‘id b. al- Musayyab (d. 712) and mentioned 
p g ned dictionary of Ibn Sa'd (d. 845), includes a dream signifying 
ie — al-Malik (685-705) would beget four of his successors: 
at 


iq acad dc S pm 
LE sili de he oa 






























He said: * Muhammad b. *Umar informed us and said that al- Hakam t, -QN p. 4 

ted on the authority of Ismail ibn Abi Hakim, who said: 'À man said: * 
ee t that ‘Abd al-Malik b. Marwan urinated in the qibla of the Mosc 
Mm cin Mecca» four times.” | mentioned this to Sa'id b. al Mu 
said: "If your dream is truthful, four caliphs from among his offs spring wi 
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‘Abd al-Malik was in fact the father of al- Walid, si 2s bi 
Hishàm, who were the sixth, seventh, ninth, and tenth Umayyad ca ns) 

tively. A story quoted by al-Dinaw ari sa that a. similar i 
‘Abd al-Malik’s father, Caliph h Marwan I:* Js TES RUM 








































(Marwan b. al-Hakam — that he "—— on the 


you will. x 
dream to Sa‘id b. al-Musayyab, who said: "Indeed, you will 
Further on in his dreambook, al-Dinawarl quotes. a sil i 
the identity of the dreamer is not mentioned and | the ou 


A 
less grand: 
















* Fagl 7, bab 20; Esad Efendi 1833, fol. 69a, BN arabe 2745, fo 
$ The prayer niche of a mosque. : 
5 The same anecdote is also recorded in the imis of al 

Cf. Lamoreaux, “Dream Interpretation in the Early Me ai 
? Al-Dinawari, fas! 8, bab 59; Esad Efendi 1833, i 6 
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A man saw in his dream that he urinated on a mihrab and asked 

P M e. it x ^ KC 
interpreter aoon it. He said: “A boy will be born to you who wil a dream 
imam and his example will be followed.” vill become an 


Unusual urination as a symbol of begetting exceptional sons i ; 
topos of Near Eastern dream interpretation (but is unknown in n : DU. 
Similar dreams are quoted in the Assyrian dreambook of the se rtemidoros). 
B.C, though it does not attach them to a specific historical eda century 
Fiereuotos of Halicarnassos (fifth century s.c), a Greek author e ge, and by 
Nu history and mentions it in connection with the birth of es 
Seth. the Great (r. NA p.c). Throughout the centuries, the ane 
; ream was adapted to reflect the particular circumstances to which i 
was applied. The example concerning Marwan I could have been int Hs 
eats during his son's, or even his own, reign.’ Both Marwan ae 

arwán I) and his son ‘Abd al-Malik, wt i nae 
after his father's accession, had to gue Beh ne iub 
dream foretelling that they would beget future caliphs would add Een. : 
legitimacy to their power. As for the dream concerning ‘Abd mnn 
Beane : ive was invented after the fact, possibly in order to enhance the 
di P interpretation as an art. The dream of al-Ma'mün quoted in 
'rocriticon represents yet another revision of the topos. Three of the 





* The passage i ion i 
Bd s gr mc HER D UE 1:107 ff.; see Oppenheim, “The Interpretation of 
a ead nd E OE: * ; P 265. Oppenheim says that a narrative about a similar 
Kcu Kio dicet r m amer Astyages, but by his daughter Mandane, is given by 
K E Pa o Ln unable to locate such a narrative in the fragments 
Bend) 6 Gon Wea y F. Jacoby, Die Fragmente der griechischen Historiker, 
unately, Oppenheim does not give the source of his information. 


? The accessi À ; 
power. After EA NS d n i 
began a line of caliphs fiin Abū Sufyan (Mu‘awiyah I, Yazid I and Mu‘awiyah II) Marwan 
BLOC TEMES 109 x i ed from al-Hakam, in spite of the existence of Sufyanid descendants 
diem ad : g to be acceptable. Al-Hakam’s line eventually produced both the 
yyad caliphs and the Umayyad rulers of Spain. For a history of the Umayyads, see 


" Chapter 46 re i 
MAH TA a nbi e topos: a dream interpreter can deduce from the nature of a 
dreamer. In the latter case, he a the dreamer or with someone who pretends to be the 
in HS 46 of the RERO Co) MA A is E rdc E 
and'thenaonet he lest is aware he is dealing with an i 
take esta aa dream correctly (chapters 20 and 176). The same aw um is 
SERA fee danaf eg ae With ihe interpretations by Ibn al-Musayyab quoted by Ibn 
the events are narrated by an EM a bib b. Q: A Raed 
i ar b. Habib b. Qali* said: ‘I was sitting by Sa‘id b. 
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s who reigned between the seventh and the eleventh centuries fathered. 
ir successors and one of them, al-Walid I (705-15), was indeed : 
ry of Ibn Sirin; the other two were al-Mahdi (r. 775-85) and al 
Mu‘tasim (T. 933-42). It is conceivable that the narrative of the Oneirocriticon 
was initially devised with al-Walid in mind and that al-Ma’min’s name was 
inserted later, most likely not by an Arab author, but by the Greek compiler of 


the Oneirocriticon. 
The second anecdote that seems to refer to actual historical events appears 


in chapter 192 (Drexl 148, 18-25): 


'EA0Óv ALG, Ó SEVTEPOG NOAEMLGTIG TOV TpwWtOGvpPOVAOD, Hpwtnoe tov 
Ynpeui AEYOv" elSov Kat’ óvap, Ott TÁVTEG ot képayot Tig NOAEUS veu VETOD 
Eppeov EvO0AOv ka návteg ESEXOVTO tò bcp dvev £00 kot TOV èv avOporav. 
ò Se Eon &niBovXot Kai GPNAYEG ECOVTAL tov TpatoovpPovrAov 10AAot, où 8E 
Exeioe OD LN EYYELPLGOTS. Kai ped huépag 5£ka EVEVETO Chay adtod Kal 
áprayh tov avtod. koi avTOG Ô Apap ov £kotvüvrjocev év AdTOIG, kae 


ginev ó Enpeip. 


caliph 
two of the 


contempora 






































Amam, the second most important warrior of the caliph Mamoun, cam a 
consulted Séreim: “I dreamt that without rain all the clay pipes in the city. w e 
overflowing with turbid water and that everybody was receiv ng it € orm 

and my people." Séreim replied: “Many will plot against and ro 
you will have no hand in it.” Ten days later the caliph was slaughterec 
d. However, Amam did not participate with them, ju 







































possessions plundere 
Séreim had predicted. 


















The details of the story are both vague and inaccur 
n and Caliph al-Ma’mt 


fy An 









simultaneous presence of Ibn Siri 
al-Ma'mün did not die in a revolt. Any effort to ident! 















al-Musayyab one day and I was anguished by certain things a 
was sitting by Ibn al-Musayyab not knowing where to go. And a m 
Muhammad, I had a dream." Ibn al-Musayyab said: “1 
myself seize ‘Abd al-Malik b. Marwan and make him pros 
the ground and fixed four pegs in his back.” Ibn al-Musayyab sal 
dream." The man said: “And yet I had i” Ibn al-Musayyab saig: 4,8 
this dream unless you tell me <who the dreamer was»." The man said: 
and it was he who sent me to you." Ibn al-Musayyab said: “Indeed, i 
‘Abd al-Malik b. Marwan is going to kill f 
going to spring forth and all four of them 
* Therefore 1 went to ‘Abd al-Malik b. Marwà 
Sa‘id b. al-Musayyab and delighted him. He 
told him. And he ordered that my debt be cleared on m 
him." For the Arabic text, see Ibn Sa'd, Al-tabagát al-kuli : 
Fahd, La divination arabe, p. 310. The same dream is related in pseudo: 
chap. 9, Pakistani ed., p. 93; Interprétation des rêves, trans, Peno! jp 














































































380 CHAPTER NINE 


figure is frustrated by the inadequacy of the rendering of his name in Greek: it 
might have been changed beyond recognition in the course of the Greek manu- 
script tradition." 

An equivalent Arabic anecdote quoted in al-Dinawari’s dreambook" and 
from there copied to al-Muntakhab" is backed by solid and accurate historical 
details: 


Sell nul s pee yai Spe Jaca ca Ud al JU a) ce ena Sal ul 
BAI gs Jal e Al Ja JH JE ea 3A Y oa es Gol Ji ca siib 

pale Sal Sos eis eee el al eost 13 a os 
A man came to Ibn Sirin and said: “I saw that the water was pouring into the 
clay pipes without rain, and I saw that people were taking from it.” Ibn Sirin 
said: “You did not take from it.” The man said: "Indeed, I did not do it, and I did 


not take any of i." «Ibn Sirin> said: “Then your dream was a good omen." It 
did not take long before the revolt of Ibn Muhallab [sic] broke out. 


The revolt referred to is that of Yazid b. al-Muhallab, the son of the celebrated 
general Muhallab b. Abi Sufra, which took place in 720. Ibn Sirin died in 728, 
and therefore his presence in the narrative is historically accurate. But when 
we compare al-Dinawari's story with the anecdote in the Oneirocriticon, the 
details do not tally. The Oneirocriticon describes a successful revolt that resulted 
in the reigning caliph’s assassination; in reality, the revolt of Yazid b. al- 
Muhallab was crushed by General Maslama b. ‘Abd al-Malik before the rebels 
could overthrow the regime. It is possible that the dream of overflowing pipes 
without rain was a topos that could be applied to a variety of historical situations, 
as is demonstrably the case with the dream of urinating in a mosque. However, 
the small number of its attestations (only two, and effectively one, since the 
narrative of al-Muntakhab is clearly copied from al-Dinawari) argue against 
such an explanation. The Greek narrative of chapter 192 could be manipulated 
to apply to the revolt of Ibn al-Muhallab: if we make a slight textual emendation 
by inserting tv between opay and avtod in the penultimate period of the 
anecdote (making the Greek text read: ug0" huépac Séxa &yéveto oġayň 


it bel " : + : ; ig 
A confusion between y (m) and v (n) is usual in Greek manuscripts in the minuscule. It is 
even conceivable that “Amam” is not a name, but conveys the Arabic title "imam." 


7? Al-Dinawari, fas! 15, bab 41, Esad Efendi 1833, fol. 160b. 

? Al-Muntakhab, p. 231, Hl. 11 ff. The version of al-Muntakhab is almost identical with the one 
quoted in al-Dinawari: pai (ya (Jus dbali oul , JUR Spee Gul al te) ol Ses 
Hadal e pal Ja HE JU eia 3 Y a pee Sal SLE cca ggib un ctl ag 
lel! Gal dana cols ns | xauaai teslis eli oie (JURA Ld ela asl 
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7 xai ápnayn vOv ato) and understand the pronoun avto as. 
ov K | 


6 vt . . , * * s , 
p d not the reigning caliph, the interpretation of Amam's 


referring tO Amam an | 
dream could be as follows: 
érei lied: “Many will plot against and rob the caliph, but you will not be 
touched by etheir schemes>.” Ten days later the members of Amam's household 
touc 


il ughtered and his possessions plundered. However, Amam himself was 
were sla 


not harmed, just as Séreim had predicted. 

ecdote does not explain how the dream was fulfilled and 
sed to corroborate either version of the Greek text. The 
e Arabic anecdote and the inaccuracy of the Greek 
| was tampered with, possibly on the Greek j 


Al-Dinawarl' S an 
therefore cannot be u 
historical accuracy of th 
version suggest that the origina 


side of the tradition. 
the One 
A third anecdote in 
al-Ma?mün were contempor aries (chapter 144, Drexl | 99, 6- 13). 
YLSTAVOV Mapody Óvap Koi 


, EK TOV HE 
E8eácotó Tig KAT’ ÖVAP E 
óveipokpitr Ynprij' £lóov Kat’ óvap, Ott neðiov evpdxwpoy pte E 


VETO 
éot@ta, Ónep tà npôta u£v Tiv 600 Kol xoAUXOp1OV, petà aora è eye) S 


ytAóv xal paap. kai aneKpidn ó OVELPOKPLTG Enpeip' MEN 100 
«ot StyVOPLiay TOV i66v10oc ong vet. kai kalas einey, oUt 


i60vit. 


irocriticon suggests that Ibn Sirin and Ca | 








A certain noble of the Cal iph Mamoun had à dream. m m 
interpreter Séreim and said: “I dreamt that I es HA n ye 
roomy and flat plain. At first, this plain was thickly W UE ; 
then it became barren and treeless.” The dream he dea AG i 
signifies the infidelity and double-mindedness. of the dr . 


such was the outcome for the dreamer. 


Though the Oneirocr iticon comments that Séreim’ s int 1 retat 
it does not explain in what way the dream was ful Ifille : 
The anecdote of chapter 144 again turns out to bea 
the fertile, wooded, and therefore shaded land represents. 
donment foretells apostasy. The symbolism. of this magery : 
ihe psychology of the Arabs as a people of the desert, T 
place is much desired, and is further exploited. in : 
gardens." The earliest attestation of an Arabic 25 d 
144 of the Oneirocriticon is found in the 1 


' See Zilio Grandi, “Un esempio di interpreta j "t 
!5 Ibn Sa'd, Al-rabagat al-kubra, vol. 5, p. 125; Fahd, 
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cal o BAI plua Ge G55 ful ou] Das JUG pae s sss Dali 
Saxa LIL Jey d JUs JO salles ell, VR OS JG Ca 
eL y orna Spal JU gel uM crai UIT gb adla IS Gly i 
aail uad ol uA] ass GIL JG LUI ous s RI oJ y ue si] 
cet CRE LG ASI ple 0 CEU EE ee MEN 
DS aal gas eS ge yd ASI! (ple s SLE Lu Oly s Go HL sie SLI 

J 














3A Xi, 
He said that Muhammad b. ‘Umar said that Ibn Abi Dhi'b told us on the authority 
of Muslim al-Khayyat on the authority of Ibn al- Musayyab that «Ibn al-Musayyab» 
said: “Fetters in a dream are firmness in religion." A man told him: “O Abü 
Muhammad, I dreamt that I was sitting in the shade and I stood up «in order to 
sit» in the sun." Ibn al-Musayyab said: “By God, if your dream is truthful, you 
will abandon Islam." The man said: “O Abū Muhammad, I saw that I was 
ousted until brought into the sun where I sat down." Ibn al-Musayyab said: "You 
will be forced to become an infidel.” He went out «to fight» at the time of ‘Abd 
al-Malik b. Marwan. He was taken prisoner and was forced to become an infidel. 
He later returned and went to Medina, where he used to tell this «story». 





















A similar anecdote is repeated by al-Dinawart. This time the land abandoned 
by the dreamer is said not simply to be shaded, but covered with lush vegetation, 
which brings al-Dinawari's paradigm closer to chapter 144 of the Oneirocrit- 
icon. This time the dream is said to have been interpreted by Abü Bakr, a 
companion of the Prophet and first caliph of Islam, who, according to Muslim 
tradition, was also a gifted dream interpreter:' 









inai oue jl ob tS col, «Xe «Lll fey saca! So oY Ja Jda 
eer pee le reece ames does uo i can ee 
USS Ea el ud Cll ead! Gs 








A man said to Abi Bakr al-Siddiq, may God be pleased with him: “I dreamt that 
I was in a fertile and grassy land and I left it to go to a fallow and barren land." 
Abt Bakr said: “If your dream is truthful, you will abandon Islam for polytheism.” 
And it happened thus. 


The dreambook called Ta‘bir al-Ru’yd and attributed to Ibn Sirin (though 
definitely written later than the late eleventh century ^) quotes a longer version 







"^ Al-Dinawari, fas! 18, bab 4; Esad Efendi 1833, fol. 174b. 


" The anecdote can be found in Ibn Sirin, Ta'bir al-rwyà (Pakistani ed.), p. 54; Libro del 
sogno, trans. Zilio Grandi, p. 34; Interprétation des rêves, trans. Penot, p. 45. 
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and identifies the dreamer by name. This version also explains the 


e sto j j 
di : ters (4S) into the interpretation that preceded the narrative of 


insertion of fet . 
the same dream in Ibn Sa'd: 


EREMO 
gigi cna, ulpa date uen LU Rudi aues ie 
dass yay! ull Uds nA ai Lured Bad ua jl gb uil polis 
CN eal a} JU cise dl Lites edis aoe sb ols Gd Là 
Cll pale oaa es co ly Sina Of Ce lls eL ce) Goel 
Ja Las ples Se cela Sls waged ul tee ai GILG ASIE ons 
pA the lls aU! eus GUST Gal poe pul pt OLS CD 


z 


os CE xl. UM d sna 


It is told that Rabi'ah b. Umayyah b. Khalaf went to Abii Bakr al-$iddiq, may 
God be pleased with him, and said: “O viceregent of the ineng af ocn l 
the peace and blessings of God be upon him, indeed I saw yesteran m De, xh. 
that I was in a green and fertile land and I abandoned it to go to abarren and . 
with no vegetation. And I saw you with your hands bound and fettered to a 
collar around your neck. And the imam Abü Bakr al-Siddig, may, Es 
with him, said: “If your dream is truthful, you will leave the rel 
the religion of the infidels. As for me, my affairs are Sound En 
certain way» and my hands are fettered «so that ] cannot toucha, ne, 7 os 
this world." «The narrator» said: "In the days of ‘Umar p alaia n y 39 
be pleased with him, Rabiah left Medina and entered the land ot inse 

and became a Christian before the emperor and died as a Christian Go 


best.” 
























The abandonment of a green and fertile land as representing U | 
of Islam is repeated in all the Arabic versions. It is evidently. 
significance of the color green and, by extension, of veget 


religious symbolism. It is therefore unlikely that th dre 
a KOL 












s to be set in historical ti 


A fourth anecdote (chapter 153) purports to De of" i 
eak of ar 


mentions al-Ma?mün, Ibn Sirin and the outbr 









' The father of Rabi‘a, Umayya b. Khalaf, 
Sirin, Libro del sogno, trans. Zilio Grandi, p. 34. 


? Drex] 111, 248112, 4:"Apyov Aaod £A8Gv «09 npexoc 
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narrative could be found in the Arabic sources investigated and th 
neither the revolt nor the dreamer can be identified. i is 
Though the Greek versions of the anecdotes purporting to refer to histori 

events and repeatedly mentioning Ibn Sirin and Caliph al-Ma'mün rd 
were contemporaries are unhistorical, in their Arabic versions e: x 
names of both the dreamer and the dream interpreter are Sie great i P 
taken to make the narrative historically accurate. Both the aiio: and nin 
would have had biographical information about the people E s 
Abü Bakr, Ibn al- Musayyab and Ibn Sirin were important as Te e 
the Prophetic traditions. The need to authenticate these traditions s abe : 
lims to compile biographical dictionaries with information on the in i E 
especially as to dates of birth and death.” The gross error of presenti E 
Sirin and Caliph al-Ma'mün as contemporaries would have been eas fe 
educated Muslim to avoid and for an educated Muslim reader to nd i e 
come go completely unnoticed by a Greek. It is therefore more likel th fe 
mistake was introduced by the Greek author of the Oneirocriticon irate 
by his Arabic source. Ibn Sirin was chosen as the protagonist i à Mies 
Greek narratives; evidently because of his reputation as the quintessential n 
dream interpreter and the frequent references to him in Arabic eak 
Al-Ma' munis name could have appeared in the Arabic sources of the Orel 
POCEO as well—though not in connection with Ibn Sirin—but making him 
a figure in seven out of the thirteen Greek narratives'! is a more m 


Enpeiu Aéyov “et 'ö j Ov à 
adu n Dr Sápav Savoy dxpt juAtov ENOXOUVLEVOV KALE ÉKELvOV 
EVXTV tfc avyiig itor tò meprd Pee Ds hp sei Touro,” kai dmexpidn: "Öt npàc thy 
on PN. a uM i Kai ginev’ "ène T| 6606 Gov per avtov piov 
nc oe P par EV TOAELW [t00Àt0U". kal EYEVETO LLOVATOV TOV 
serra ede enn a ] fne leaders of Caliph Mamoun came and asked Séreim 
P eee EAE bue AE at brown horse was riding on me and that I was riding on it 
Aeee : sai t hat time was it, when you dreamt this?" He answered "lt 
morning prayers, that is dawn." Séreim said, “Because your trip with the horse 


? On the im ance of aa fi 
TEREE ate meee ieee figures for hadith literature and on the compilation of 
Special Features (Cambrid : nd Siddiqi, Hadith Literature: lts Origin, Development and 
significance of biogra ed ; ^ esp: PP: 91-105. For an essay on the cultural and intellectual 
Dictionaries: I s phical dictionaries in classical Islam, see W. al-Qadi, "Biographical 
: Inner Structure and Cultural Significance," in The Book in the Islamic World The 


Written Word and Com RIA : 
02.157) munication in the Middle East, ed. G. N. Atiyeh (New York, 1995), pp. 


2| 
Chaps. | , 
ps. 19 (Drexl 15, 18 ff.); 20 (Drexl 16, 1 ff.); 36 (Drexl 23, 23 ff.); 46 (Drexl 29, 28 fË); 


96 (Drexl 57, 11 ff.); 144 (Drexl 99, 6 f£); 153 (Drexl 111,24 ff.). » 
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choice for the Byzantine author, since al-Ma'mün is cited in Byzantine sources 

as a caliph distinguished for his scientific interests." a 
Two more of the Greek anecdotes repeat topoi frequently attested in the 

Arabic dreambooks. Chapter 147 (Drexl 102, 1-12) demonstrates through the 


use of an example that the structural elements of a house correspond to the 


members of the family that inhabits it: 


'Hoótnoé tic YUN TOV overpoxpitny Enpeip öt etdov Kat’ övap, ön d] dv 
parà tfjg oixiaç HOU tfj KATO) GALE MPOGENEGE kat tav 500 Bupav 1 u£v go, T 
Sè Ew Ene. xoi avmpatoev ó Lypety Th yuvaikt Éyeic üvópa Kal tékvor; T 
5E gon Exo Ev TH EEVN Sé EOTLV ó GVIp pou petà TOD Viod pov, Å 6€ Ovyatnp 
uov map’ poi. Ò Se Cpe ànekpivato` taxv iie npóç c£ ò avip Sia Thy veo 
óAiüv PETA TOD yiod cov xoi Tic vüpóng QÙTO bia THY TPÒG TÀ Évbov TTGV 1] 
Sè Qvydtnp cov ETEPY npookoAAnfnoetat &v6pi Kai GroSnpjoet, Brot POS 1 
&Ew h pia úpa £TEGEV. Kait KAS HPLTWVEVOEY, OVTOG Kai £y£veto. a ot pE 












A woman consulted the dream interpreter Sirim: “I dreamt that the top door jamb ; 
of my house fell down onto the lower one, causing one door leaf to fall to the -. 
outside of the house, the other to the inside." Sirim asked the woman: n y te 
have a husband and children?" She said: “I do, my husband is d with 
son, and my daughter is with me." Sirim answered: "Your husbar vi 
return to you because of the fall of the top door jamb, together w h 
his bride, because one door fell to t your í 
attached to another man and go away, 
outside.” And things happened exactly accor 


becausé one of the door 
ding to his interpre tion 
The same anecdote is told by al-Dinawari, except that one of the 

dream (the leaf of the door that fell toward the ir 
The Greek version therefore complements our 


narrative: 


NOINENINNET NEUE i 
cadi dls Leasa! pisc Usi oe y 
bis Lol JL ex cJUS ME 355 632 
dLa Ly lA s cll gl all! Lely tele £ 


? See also the remarks in P. Magdalino, “The Road to Baghdad in 
Ninth-Century Byzantium," in Byzantium in the Ninth Century: Dead g. 
(Hampshire, Eng., and Brookfield, VL, 1998), pp- 195-213: Magdalino n 
account of the invitation extended to Leo the Mathematician lo VISI 
-the caliph was changed from al-Mu‘tasim to al-Ma’miin, because of il 
the Byzantines as a patron of letters and science (ibid., Pf 

3 A|-Dinawari, fas! 18, bab 51; Esad Efendi | 833, fol. 16295. 
(corrections to Esad Efendi introduced on the basis of al-Mu d 

































































































































he inside. But your daughter will become BC f 
































* Al-Dinawari, fas! 18, bab 38; Esad Efendi 1833, fol. 1 80a. 
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«xa 5 Leiola cs! pad cam Lone! ado ala dope bhaol eser, 
Sus y aL yu 


A woman went to Ibn Sirin and said: "I saw in a dream that the upper lintel of my 
door fell on the lower one. And I saw that the two leaves of the door had fallen 
and one of them was lying toward the inside of the house, while the other toward 
the outside." He said: "Do you have a husband and son who are away?" She 
said, “Yes.” He said: “The fall of the upper lintel «means that» your husband 
will return to you soon. Regarding the doorleaf that fell toward the outside, your 
son will marry a foreign woman." It did not take long before the husband and her 
son came back, and with him there was also a foreign woman. 


Al-Dinawari quotes yet another anecdote with similar contents: 


Lg xb s Ds Sube lS y opiates holaa obauly jaro V ull 8l ual ol. 
js Cni oeil besos BUS cul basi. aS Fahl aby Se eius 
ulis ball ejua es s caus cos DI ERR SYL E xg LE oeste 
Lle 2) ia YilSe Cus ale SUI GSI! Ss ibs ull sees yay 
LaaY sl ge cre X colgado cus! 195 pall à Gye OL pa Lg ex ux 

taby di 


A woman went lo a dream interpreter and was so disconcerted that her jilbab 
dropped. She had been away from her homeland and asked about a dream she 
had seen. This was that her house had fallen on her children and a written 
message had flown from it to her homeland. The dream interpreter said: "Be 
happy, because this tells you that «you will receive» money and will return to your 
homeland, the source of the flying message." She was still in her place when she 
received news that an uncle of hers who was a merchant had drowned at sea. She 
was brought beasts to ride and returned with her children to her homeland. 


Interpreting a house's structural elements as standing for one of its inhabitants 
is mentioned both in Artemidoros (ii. 10; Pack 115, 2-117, 2) and in the Baby- 
lonian Talmud.? It is repeated in numerous anecdotes found in the Arabic 
dreambooks, some of which seek to make points beyond the equation between 
the symbol and its interpretation. Ibn Qutayba tells the following story: * 

exl lal S] Sosall Sot SUS uà cese (ual Ge aac oa teal pias 

JU ic pai, as 8 Ms CES Gul) cullii aa dake «Ll (uoo «Lll Jang 
ilag) puis 


*5 Kister, "Interpretation of Dreams," p. 100.. PET 
? [bn Qutayba, Yahuda ar. 196, fol. 8a-b, Ankara fol. 194a-b. 
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d b. Sa‘id told me on the authority of Abü *Ubayd in the book, Rare Words. 
i that a woman went to the Prophet, may the peace and blessings © 
“I saw that the beam of the roof of my house 


Ah 
in the Traditions, 
of God be upon him, and said: ; 
broke.” He said: "Your husband will return. 


Ibn Qutayba further relates that the woman dreamt ine seme ping AGERE 
time. She went to the Prophet again, but could ony find ADN Bakr. F ea 

- dream meant that her husband would die, and so duoi. n 
jd ts that the same dream was given two different interpretations, 
Du uei untenance of the woman changed or because the time that 


co eon dom 
either because the i Ka EE | 

he dreamt it was different in each case." A similar dream is narrated by. 
S [4 


4l-Dinawari:" oi 
Ls l plea Ll aa, ull ee dala pts Una) cos Èl 
Jas ULE ail has apne ola Roe ada Sh iol june 
pad qd coal gà ele 55 £229 alll eL ul ons Ce : 
Sa pling tale U! glee pel oll e alo 
ell sli G5, els cA YD se e d 
Ga pad! pad! dale also! uas LH zd ci 
di ples Lead! à e cle 55 sagas o4 Ud 
oa JLB Le (gle sA JU ex EN aal el IS Je. 








































































Itis told that a pregnant woman whose husband aS SIE 
of God, may the peace and blessings ol E beu ond 
that I gave birth to a girl and that the pillar of my house m. 
of God, may the peace and blessings of God upon n m, 
you will give birth and your husband will return. 5 
her husband came back, and then left cag D 
o the Prophet, who gave her the same Ie x 
een as Her husband came back nd then 

dream. She went to the Prophet, may he peace 
and did not find him. Some of his. 
upon him, told her: “Relate you 
said to her: “You will give birt 































?' Variations of this narrative are recorded in. 
Kister, "Interpretation of Dreams,” pP. 100-1. =. 
2 AI-Dinawari, fasl 6, bab 3, Esad Efendi 1833 
? The translation renders as "house 


"the Arabi 
: MEM e 
(especially in the context of mostly nomadic early Islam 
construction. TO ee 
























388 CHAPTER NINE 


came, and asked her: “Did someone i 

E s . interpret your dre: , 
Y n ii am <al é p 

| es. | And he said “The dream will be fulfilled accordi ready2?" She said, 
and so it happened. ording to what he said," 


NDS. e pillar of a house as standing for its master, this an 
nee ee cip E at eady recorded in the Talmud, whereby a d e 
MORE Bon its interpretation." The above narratives are re rl is 
ppc A Aa but also of the variety within "n p 
En | e mnn Greek, Jewish, Arabic, and medie £i 
s of dream interpretation. ; val Greek 

Chapter DUE 

ofa pem e (Drexl 156, 6-19) shows that the meaning 
bep Nd oen i. c pepencine on the season of the year i 
ite ee E p e i copied from the Oneirocriticon's Arabic 
21-25). The story in ch in chapters. (Diete, 13-16) and 30) XDIEXE240 
apter 199 reads as follows: "v 


"AvOpunds tic £A80v "pa ; T 
óvap, OTL RERO CUM TOV Enpe EVUTLOV x0ÀAÓv Aéyov elSov Kat’ 
Edn aot OTL EE à a E åvafàç Tjo810v tov kapno). Kai 
Aine cac EQ Du : ov - eunotíav ànÓ dvópóg nÀovotov. koi ue 
Aéyov: Ott ei 6Évópov, à a VOPAITOG EVORTOV TON GU tOV Npwtgev muray 
£n oxi ön ACH uve E pe i Bas TjcOtov tov xapmob. xdi 
MAG £vóc OVTOSG TOD Op f i v. Kat ótzópnoav ot gvykaðńyev 

Ott, ÖTE SEN seo ee TY kpiatv £noujcato. xai PAG 
Q8ivónopov Tiv. kai 81 i00) " denis qo katpóc, ÖTE 6& 0 SevtEpoc 
ibid oue ROGGE EE QD HETH PATTI T] kpictc. Kal ÈPEUVÝOAVTEG £upov ta 

etpoxpitns. 


A man came and 
people saying: “I bum a i d PITT Séreim in front of many other 
its fruit." Sirim said to him "iue o e docu E eating 

a wealthy man.” oe eive goodness and benefacti 
front of He ee ae of days later, a second man ae 
rene ore NU Mi ske m the following question: "I climbed on an 
sorrow and troubles." rite dd Sirim said to him that "you will have 
was the same, he gave a POMA CGA kd surprised that, though the dream 
" When the first man asked, it ih (P ada «each time», and he answered: 
man asked, it was autumn. This us oe eee 
noe interpretati n : 
p M bo that things had turned ou a ios 
ad foretold. Save Mig 








? See Kister, ‘ 
ister, "Interpretation of Dreams," p. 100 
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e one in chapter 199 is quoted in a little 


ic story closest to th 
à attributed to ‘Umar al-Khayyam: 


lled Ta‘bir al-ru’y 
iS cul, Jes cae o3! ull! deo oils 
EN caua y lly oes 


The Arabi 
dreambook ca 


JU: pa JSi GLa d st gto 
aul ) wee or Co esci mo 


Ls JE JS ei alli x3 celo - rea ea 


à uso ol opis Hee et A ae ee 
diaa 


sd Jaa «dS tLe 83 ioa E 





aid: “I dreamt that | had a pomegranate in my. 


Ibn Sirin said: “You will beget a son, and | 


Another man came to Ibn Sirin and said: . 
" Ibn Sirin said “What do 


Ibn Sirin said to him- “Put 


s and made profit. After that, 
| did as he had done. i 








A man came to Ibn Sirin and s 
hand and that | was eating from it.” 
you will receive goodness from him.” 


«^ ] dreamt that 1 was eating pomegranates in season. 
you do <for a living>?” He said, "Lama merchant.” 
all your money in your € The man did thi 
he dreamt that he was eating pomegranates out of season, anc 
the first time and did not consult Ibn Sirin, and lost all his money. He askt 
Sirin about that, and he said: “What a difference between eating it out ol 









































ommerce." 




































































and eating it in season!" 


the Arabic sources cou 
criticon (Drexl 15, us 1 | 
a dream Was interpreted ; 1S. 
imilar storie: 


Analogous examples from 
Chapters 19 and 20 of the Oneiro 


the length and density of body hair in 
wealth: the same interpretation is illustrated with si 



















3! Two of many examples are Ibn al-Musayyab apud Ibn Sad edi La divi, 
311, no. 10); al-Dinawari, fas! 19, bab 26, Esad Efendi | 1833, fol. 187b 
?! Chap. 19 (Drexl 15, 17-24): ' EXGÓv TLS ávOponoc apart uo 
1$ Overpoxpity Tod npotoovpboviov © Mayov: tov èv ópdpidt ott 
pov ebacvvOnoay xat no&rivOncov, Kal TOUTAG Th ico Exovpevd 


óu tò Aoyáptóv GOV Kal ò 
toGODTOV KAKOSLOLKEIG oot. kat et 
me, Achmet, the son of Séreim, the dre: 

that the hair on my legs grew longer an thé 
to him: Your wealth and riches have multipli 
hair you cut off.” Indeed, things turned out to be so). Chap. 
TOV peyiotávov 100 npwtoovpipovron ^ Mapovv elbe kot. öva 
oópatog koi TOD HEV oópatoc &Aov di TLZES ANEAVOOY di 


HGALOV nugnvenoay. Kal GNEOTELAEY dvOpurov. C 
OF 0010. pe} 











































dvayyetaar té óvewpoxpim xoi elmev avt 
kivévvov EhEVOETAL Kal ov KaTaAEpOnjoetat aù 
avtod. koi pet OALYAS fiuépac EVER, Kade eine 
d his entire body and his odi! 


saw in his dream that he anointe 
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by al-Dinawari.” In chapter 176 (Drexl 137, 22-29) drinking up all the water 
in the Tigris river signifies the death of the dreamer.” No similar narrative 
can be found in the Arabic dreambooks, but al-Dinawari says that the drying 
up of the Euphrates (not the Tigris) in a dream foretells the death of the 
caliph.” 

Chapter 96 (Drexl 57, 11) repeats that the penis is to be interpreted as a 
man’s progeny and suggests that being deprived of it signifies the death of the 
dreamer.” Though no parallel Arabic narrative could be found, the interpreta- 
tion of the penis as progeny is shared by all five Arabic dreambooks investigated, 
and three among them, al-Dinawart, a/-Muntakhab and Ibn Shahin, also state 
that being deprived of it indicates death.” No Arabic narrative could be found 


hair which grew even longer. The nobleman sent one of his men to narrate it to the dream 
interpreter, pretending that he had dreamt it himself. The dream interpreter said: “A nobleman 
had this dream, not you. He will be in danger and nothing will be left to him except for his 
women." A few days later things happened the way the dream interpreter had foretold). 


9 AI-Dinawari, fas! 6, bab 32, Esad Efendi 1833, fol. 47a-b, BN arabe 2745, fol. 76a; fas! 6, 
bab 45, Esad Efendi 1833, fol. 51b, BN arabe 2745, fol. 78b; fasi 6, bab 73, Esad Efendi 1833, fol. 
55a, BN arabe 2745, fol. 86b. 


? Oixevoodjevóc tic tov tótov Seondtnv neipátov HAGE Kai npótmmoe tóv ÓvEtpokpitrv 
Enpeiu Aéyov: eldov kat óvap, Ott Extov závta tov Tiypy notapov. ò 8& Edn" tovto ad 
ovx £lógg; advvatov yap. Kal MHOASynoEV’ StL OUTS £xev EyM LEV ODK Eldov, GAA’ ò 
néuwas pe 6£onótnc. Kai elmev ò Enpeij: Sti áneA80v evdprcetc avtov OavatoOÉvta. Kai 
kabog elnev, OVTWG kat EyEveto (Someone wishing to test the dream interpreter Séreim pretended 
that he was his master and consulted him saying: “I saw in my dream that I drank all of the river 
Tigris." Séreim said: “You did not dream this, because it is impossible." He confessed that this 
was indeed the case: “I did not dream this, but my master who sent me.” Séreim said: “You will 
leave here and will find him slain." Things happened as he said). 

** AI-Dinawari, fas! 17, bab 5, Esad Efendi 1833, fol. 1662. | 

 AvOpwndc tis veóyauoc EABWV NpwTnoE tòv GveipoKpitny Lypeip tov Mapodv: eióov 
Ka Unvovuc, Ott ånekónn £% Euod téAcov ò KavAdc. ó 8& ginev öte TOVTO £Oedoo, noia Tiv 
TOV QpOv; kat ánexpi8n Gt Ext rjv. 0 6€ Elnev’ and tats tfjg Hpac àápiOumoov prac £% 
KaL TH EKTO jnvt TEAEUTIOELS dtekvoc. kat TeAELMBEVTOS TOD EKTOV yvòç EYEVETO oUtac 
(A newly wedded man came and consulted Séreim, the dream interpreter of Mamoun: “I saw in 
my sleep that my penis was completely severed from me.” The dream interpreter said: “Count six 


months since the time that you had the dream. By the sixth month you will die childless.” When the 
sixth month expired it happened thus). 


* Ibn Qutayba, bab 14, Yahuda ar. 196, fol. 31a: a1 5 543 SUI ya Co Le JS (Anything 
that goes out of the penis is a son); al-Dinawari, fas! 6, bab 126, Esad Efendi 1833, fol. 69a; BN 
arabe 2745, fol. 98b: leaa 8305 | c «8 3L 5 y sal s ull bday s S3 dal Sis 
le die GL is pbi o S3 sl (el; Là (The penis signifies a man's reputation and honor 
among the people, as well as his son. An increase of his penis signifies increase of those things... 
If someone dreamt that his penis was cut until it was completely severed from him, he will die). 


The same interpretations are repeated in al-Muntakhab, p. 95; Ibn Shahin, no.1237; al-Nabulusi, 
vol. 1, p. 224, s.v. S3. 
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to parallel the contents of chapter 264 (Drexl 217, 1-7).* pees 
Contrary to the innumerable interpretations recorded in the Oneirocriticon, 
rteen Greek anecdotes constitute a finite body of material that was 
possible to compare exhaustively with eight Arabic sources” and extract some 
statistics regarding the degree to wich we can ON the translation (or 
adaptation) of the Greek interpretations from the Arabic: pately half the anec- 
dotes (six—chapters 36, 139,144, 147, 194 and HN of thirteen) could be 
matched up with an Arabic narrative. One of the six (chapter 139) was found 
in a source other than the five Arabic dreambooks, suggesting that the number 
of identifiable Arabic passages corresponding to interpretations from the Onei- 
rocriticon could increase, if the Greek text is compared with still other Arabic . 
dreambooks. Anecdotes in five chapters (19, 20, 35, 96, and 116) have only | 
vague correspondences to the contents of the Arabic dreambooks investigated. 

Two of the Greek narratives (chapters 153 and 164) cannol be matched at all, | 
The comparison of the Oneirocriticon with Arabic dream interpretation is in 
some cases eye-opening and in others frustrating. Inevitably, some problems 
raised by the Greek text can never be answered. 


the thi 




































































* Pyvi ónavópoc EABodoa Tpatnae TOV dverpoxpimy Move; oes Uu 
doxénactoc Ev éco Aaod. Ti Eotat £v EROL O be naiv EXE enonse ; 

GAA £v Eevia Eotiv. kat ånekpiðy Ott ov Bedon avtov: aan sametind cons 
&yéveto: Kai anéBavev 6 avijp adtiig £v th EVVEL (A sek Pat Tul RR 
the dream interpreter saying: “I saw that I was walking ua te ET "n 
me?” He asked, "Do you have a husband?" She said, Aes s sedi 
answered: "You will not see him «again»." Indeed things happened as Wes za 
husband died abroad). 


? In addition to the five Arabic dreambooks regul 
from the dreambooks attributed to Ibn-Sirin, Ta'bir a da (use thé anecdoles 
al-manàm. Due to the nature of the material, it was also possible a nins GH Pal 
[bn al-Musayyab from the biographical dictionary of Ibn Sa'd ren pres 
arabe, pp. 310-12). i Ui ad 
















arly cited I also investigated. 
I-ri'yà and to ‘Umar al-Khayy 


















































CHAPTER TEN 


THE ONEIROCRITICON AND BYZANTINE INTELLECTUAL 
ACTIVITY IN THE NINTH AND TENTH CENTURIES 


The Oneirocriticon is a Christian adaptation of Islamic dream inter . 
probably based on more than one Arabic dreambook. Though at ns ERG 
concepts are changed into Christian ones with a certain Gitstivity i: slamic 
generally seems to have followed his Arabic sources closely. We eme mon 
so far as to characterize the Oneirocriticon as a nonliteral translation a E 
ante Byzantine literature is generally considered as unreceptive pi p 
originally written in other languages, which is an ne eM im 
for a culture endowed with a long and powerful literary tradition of it nenon 
By the tenth century, Greek literature was already eighteen centuries e. er 
possessed a body of texts in all fields of human experience to whicl j t 
turn in order to renew itself from within. MEER 
ane Oneirocriticon was composed during a period of intense intellectual 
ees which modern scholars have called “the Macedonian eee 

and which has been viewed as a Byzantine return to classical and We E 
ee Towhgi degree does the transfer of the Oneirocriticon from es 
Po us in the course of the tenth century constitute an exceptional literary 
g iis question would best be answered if we first try to understand to 
-o of knowledge the Oneirocriticon belonged. The kinds of texts with 
ofthe E s does HOH Constitute avo lume Dy Eel Steven, 
other texts, one (Za A ee "e Oneirocriticon appears together with 
ANNUO 39) combines it with the Physiologos, a kind of 
"eh s. Six (Paris. Suppl. gr. 690; Vat. gr. 573; Ambros. gr. 592 [O 
es anes o o gr. 162; Athos, Iviron 4285.165) contain a 
from ninety-four different ' nds Paris. Suppl. gr. 690 includes excerpts 
and physiology by A Mine nib d of gnomologia, questions on physics 
gy by Alexander of Aphrodisias, excerpts from the Alexander 


1 
Only sev 
ME a Grenier manuscripts of the Oneirocriticon known to me 
alone: Paris. gr. 2538; Paris. gr. 2427; Borbon. gr. 356 (IILE.34); 


Berol. gr. 171 (Phil. gr . 
Ae . gr. 1575); L ae i 
Vindob. philos: et philol. er. eidens. Voss. 49; Vindob. philos. et philol. gr. 297; 
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poetry by pagans, such as Homer (Batrachomyomachia) and 
phocylides, a5 well as Christians, like George of Pisidia, John Geometres, 
Symeon Metaphrastes, Christopher of Mytilene, Psellos, and a series of epigrams 
and Byzantine authors; excerpts from the Old Testament; 
om the works of John of Damascus, Saint Athanasios, John 
aximus the Confessor; a group of dreambooks; Lucian, 
legend on the building of Hagia Sophia and the fabulous 


by late antique 
patristic excerpts fr 
Chrysostom, and M 
Aesop, Life of Aesop, a 
lives of the prophets by St. Epiphanius. 

Vatigie Seas ee together from pages that previously belonged to seven 


ts, which means that today the Oneirocriticon belongs to 
ection of texts than it originally did. Still, the original 
he Oneirocriticon belonged? is a collection of texts with 
both religious and secular subjects: liturgical and patristic texts by authors 

Gregory of Nyssa, Saint Athanasios, and Gregory 


such as John Chrysostom, 
of Nazianzus co-exist with instructions on the correct format for letters written 


at the patriarchal chancery (no. 13), poems by Manuel Philes (nos. 16 and 23), 
chronology (no. 25), and excerpts from the agricultural compilation titled 
Geoponica (no. 26). As for the field of knowledge pertinent to prognostication, 
573 contains the Oneirocriticon, a lunar dreambook (no. 28) and a 
text on Chaldean oracles by Psellos (no. 24). Ambros. gr. 592 (O 94 sup) 
combines a collection of court poetry by the twelfth-century author Theodore 
Prodromos with excerpts from the alphabetical dream book of Pseudo- 
Nikephoros (here ascribed to Gregory of Nazianzus) and excerpts from the 
Oneirocriticon. This combination of texts is somewhat similar to what we 
have seen in Paris. Suppl. gr. 690 and Vat. gr. 573, though Ambros. gr. 592 is 
not as extensive. In the remaining two codices the Oneirocriticon is combined 
with religious texts: Vindob. philos. et philol. gr. 162 begins with the Akathist 
Hymn and continues with the Oneirocriticon and a collection of prophecies 
about Constantinople (a combination also found in Vat. gr. 573), in Athos, 
Iviron 4285.165 the Oneirocriticon and the Alexander Romance (together 


also in Paris. Suppl. gr. 690) are sandwiched between biblical excerpts and 
ant to disguise the works in the 


hened by the layout of the 
is written around 
ed around 


different manuscrip 
an even larger coll 
manuscript to which t 


Vat. gr. 


commentaries, an arrangement possibly me 
middle of the volume. This impression is strengl 
pages in which the Oneirocriticon appears: part of the text 
the margins, exactly in the way biblical commentaries are usually copi 





fols. 46-214, text nos. 11-28 in the 


? Part V of the manuscript as it is bound now, 
Vaticani Graeci, vol. 2, pp- 469-77. 


description of the manuscript by Devreesse, Codices 
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the text of the Bible on which they comment. BL Additicius 8240 includes, 
besides the Oneirocriticon, a rhetorical description (ekphrasis), two 
gnomologia, a lunar dreambook, the dreambook of Nikephoros, an exposition 
of the doctrinal differences between the Greek and the Latin churches in the 
form of a canon, and a treatise on ancient Greek meter. 

The combination of texts found in these manuscripts seems at first glance 
arbitrary, but there might be an underlying logic, dictated by how the compiler 
or the scribe understood the definition of the sciences of Hermes Trismegistus.’ 
The manuscripts could therefore be understood as anthologies of a greater or 
smaller number of Hermaic sciences, in which the Christian excerpts should 
possibly be counted as philosophy." The majority, nine of the sixteen man- 
uscripts, combine it with texts on the exact and occult sciences, such as alchemy, 
astronomy, astrology, various forms of divination, and medicine: Marc. gr. 
299 with texts mostly on alchemy; Bononiensis (Bibl. Univ.) 3632 with texts 
on medicine, astrology, magic and divination; Petropolitanus Bibl. Acad. scient. 
graec. 161 with various texts on divination; Vindob. philos. et philol. gr. 287 
with a collection of astrological texts; Cantabrig. (Trinity College) gr. 1386 
with Actuarius's De Urinis; Paris. gr. 2419 with a collection of texts on astrology 
and divination; Hierosol. (of the Patriarchate) gr. 220 with a collection of 
texts on divination; Hierosol. (of St. Sabbas) gr. 555 with three brief bron- 
tologia; Paris. gr. 251] with a collection of astrological texts.” Though to a 


* See Mutinensis (Bibliot. Estense di Modena) gr. 85 (III, C, 6), in CCAG, vol. 4, p. 
117: at Eppoikat éntotipat kal téyvat Tjyouv npojnteiat, pavtetat, ordocodia, 
AOTPOVOLiG, YPOPLPATLK, PNTOPLKH, apium YEMPETPIA kot TE TOUTOLS RapaNAo.a 
(The Hermaic sciences and arts, that is oracles, divinations, philosophy, astronomy, 


grammar, rhetoric, arithmetic, geometry and similar things). For the source of this definition, 
see ibid., pp. 113-14. 


"See F. Dilger, “Zur Bedeutung von $iXAóoco$og and $iXocoóia in byzantinischer 
Zeit," Byzanz und die europäische Staatenwelt (Eual, 1953), pp. 127-208; also I.~ Sev, cenko, 
“The Definition of Philosophy in the Life of Saint Constantine,” in For Roman Jakobson: 
Essays on the Occasion of His Sixtieth Birthday, 11 October, 1956, ed. M. Halle et al. 
(The Hague, 1956), pp. 449-57; rpt. in idem, Byzantium and the Slavs (Cambridge, Mass. 
and Naples, 1991), pp. 93-106. Ambros. gr. 592 contains only part of the Hermaic 
Sciences, rhetoric (court poetry) and divination (dream interpretation). 


* The connection of medieval medicine with the occult sciences is well established, in 
spite of the difficulties a modern scholar might have in comprehending it. In the words of 
J. Scarborough, "Introduction [to the papers from the symposium on Byzantine Medicine]," 
DOP 38 (1984), pp. ix-x, “Although the modern physician will immediately reject any 
notion that magic and astrology might be useful in medical practice, many of our sources 
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ind dream interpretation belongs to the realm of superstition, to a 
modern m ‘nd it belonged to the realm of science. TEE 
dieval min f Byzantine science is one of the least researched topics by 
. The history UIS The manuscript tradition of the relevant texts is 
us the technical knowledge required of any philologist attempting 
as ME ritical edition of a scientific work is considerable. It is not 
lo pepe d the connection between Byzantine and Arabic science has 
jui ua er attention than it deserves. Despite the limited number 
received less a that can be cited, however, a case can be made that the 
of 2 was only one of several Arabic scientific texts made available 
2 s in the course of the ninth and the tenth centuries. A number 
in ae s on empirical science that were NOUS PE ine ya 1000 ae 
either avowed translations from Arabic originals or inelireeny nene earlier 
Byzantine contact with Arabic science. The ene are some specs 
Byzantine science that should be further investigated. 


me 


peru nedicine show a strong influence of both, ranging from the religious medical 
for yan? ' tokens ... to a continued employment of the medical astrology of h e 
a : tens Trismegistus and the firm belief in demonology. One should not, 
ee be surprised that one of the chet Ed e E 
"Tre ioned magic, particularly when the patien aided a c INO 
e ee a dicii must not attempt i impose a “modern l iey ahaaa 
excise the so-called non-rational elements of medical practice, since this wo ES, 
medicine from its matrix, thereby warping the conclusions to e modern rd Et 4 
Outside of Byzantium, the connection of medieval medicine with pets D ion d 
is evident, for example, in the contents of the medical and pare M pu a | 
Cambridge Geniza collection; see H. D. Isaacs, Medical and Para-Medical M anuscHipis : 
in the Cambridge Genizah Collection (Cambridge, 1995). 2 
This is also evident if we examine the Western European milieu Ner 
dreams and dreambooks in early modern times. Pierre Vattier (d. 667) uer ie 
translator of an Arabic dreambook directly into a Western European yer ilar language 
(‘Abd al-Rahman b. Nasr, L'Onirocrite Mussulman, ou la doctrine Y l'int 
songes selon les arabes, par Gabdorrhachaman fils de Nasar De 
Vattier ... sur le manuscrit arabe du "recueil de ce qui se PEU ire 
l'interprétation des songes" [Paris, 1664]), was the physician of the 2 pe Weinert oF 
had learnt Arabic in order to read the works of Avicenna In the original. rd > ` 
other European physicians in dream interpretation, including Caspar eo 
professor of mathematics and medicine in Wittenberg, the Italian PE ena 
“physicist and philosopher Girolamo Cardano (1501-76), a SES i 
-Jacob Huggelin (fl. 1560), and the physician Janus Cornarius (150 3 n NNO | 
_ into:Latin Artemidoros and several Greek medical authors, Se Fahd, 
orientale," pp. 347-74. 20 dh web nae Eu 
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Astronomy-Astrology. The investigation of the relationship between Byzantine 
and Arabic astronomy is more advanced than other areas, thanks to the publi- 
cation of the Catalogus Codicum Astrologorum Graecorum during the first 
half of this century, and to the more recent work of Otto Neugebauer and his 
students (the most notable among whom is David Pingree) in the United 
States and of Joseph Mogenet and Anne Tihon in Belgium. The majority of 
Greek manuscripts that preserve texts on the empirical sciences belong to the 
late- or post-Byzantine periods. The translations from Arabic are therefore 
difficult to date, and the only termini that can be established are sometimes the 
floruit of the Arab author and the date of the Greek manuscript, and these can 
be several centuries apart. 

Compared with the other empirical sciences, Byzantine astronomy and 
astrology have the advantage that inferences about the time and place in which 
a text was written, copied, or used can be made, based on the computations or 
examples of observations incorporated in the text or in the scholia of the 
Greek astronomical and astrological manuscripts. Historians of Byzantine 
science date the available evidence very conservatively. They agree that by 
the eleventh century Byzantine astronomers and astrologers had access to a 
large pool of Arabic texts, at least some of which had been adapted into 
Greek.’ But a series of scholia by a thirteenth-century hand in a ninth-century 
copy of the Greek A/magest (Vat. gr. 1594), as well as other material from 
later Greek manuscripts, are based on calculations and observations by 
astronomers knowledgeable in Arabic astronomy that are datable to the ninth 
and tenth centuries." 

The historians of science who published these scholia are reluctant to draw 
any conclusions at this point,’ or are inclined to believe that their data are 
derived not from direct observations by Byzantine astronomers but from 
translations of Arabic originals." However, this evidence was interpreted 


: "See A. Tihon, "Tables islamiques à Byzance,” Byzantion 60 (1990), rpt. in eadem, 
Etudes d'astronomie byzantine (London, 1994), no. 4, p. 415; 


? For the relevant bibliography, see Magdalino, “Road to Baghdad," p. 209, nn. 50 
and 51. 


* See A. Tihon, "Le calcul de la longitude de Vénus d’après un texte anonyme du Val. 
gr. 184," Bulletin de l'institut historique belge de Rome 39 (1968), rpt. in eadem, Études 
d'astronomie byzantine, no. 2, p. 82; eadem, "Le calcul de la longitude des planétes 
d'aprés un texte anonyme du Var. gr. 184," Bulletin de l'institut historique belge de Rome 
52 (1982), rpt. in eadem, Études d'astronomie byzantine, no. 3, p. 26. 


0 a » $ 33-5 ^ 
" J. Mogenet, “Sur quelques scolies de l'Almageste," in Le monde grec: Hommage à 
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differently and correlated to the larger picture of the Arab-Byzantine intellectual 
contacts, not by a historian of science but by a historian. In a carefully built 
and entirely convincing discussion, Paul Magdalino notes that the datable 
material gleaned from these scholia comes from either 829-30 or 906-7, years 
that coincide with the embassies of John the Grammarian and Leo Choiro- 
sphaktes to the caliphate. At least one of the scholia pertains to an observation 
made in Damascus in the year 829 when al-Ma’ min lived there, which could 
be the reason why Byzantine ambassadors visited him there and not in Baghdad. 
They are dated according to the Byzantine emperor's regnal year, which points 
to a Byzantine source. 

It is possible that the Byzantines were brought into contact with Arabic 
astrology without the mediation of a translation, through the works of Theo- 
philos of Edessa" (ca. 695-785), a Maronite Christian historian and astrologer 
to Caliph al-Mahdi.” There does not seem to be a consensus as to whether 
Theophilos wrote in Greek, in Syriac, or in Arabic," though it is certain that 
he knew Greek, since he translated Homer into Syriac. Many more Greek 
manuscripts contain the astrological works of Theophilos than Arabic or Syriac 
ones, because there is hardly a Greek astrological manuscript that does not 
excerpt a chapter or two from his works." Whatever the original language of 
the treatises surviving in the Greek manuscripts, Theophilos was a non- 
Chalcedonian Christian living in Muslim lands, whose works seem to have 


Claire Préaux, ed. J. Bingen, et al. (Brussels, 1975), pp. 301-11. 

' In Arabic, Taufil ibn Tümà or Thà'ufil ibn Thümà, sometimes erroneously written 
Naufil. 

" On the life and works of Theophilos, see M. Breydy, Geschichte der syro-arabischen 
Literatur der Maroniten vom VII. bis XVI. Jahrhundert (Opladen, 1985), pp. 132-38; D. 
Pingree, “The Indian and Pseudo-Indian Passages in Greek and Latin Astronomical and 
Astrological Texts,” Viator 7 (1976), pp. 148-49, enumerated three works by Theophilos 
that survive almost entirely in Greek and announced that he is preparing an edilion of both 
the Greek and the Arabic works. See also idem, Review of W. Gundel and H.G. Gundel, 
Astrologumena. Die astrologische Literatur in der Antike und ihre Geschichte, Gnomon 
40 (1968), p. 279. On the importance of Theophilos for Byzantine astronomy, see idem, 
“Classical and Byzantine Astrology”, pp. 236-37. 

k Breydy, Geschichte der syro-arabischen Literatur der Maroniten, p. 135, implies 
that Theophilos’s astrological works were written in Arabic and Syriac and then translated 
into Greek, but he does not give any reasons for such a statement. 


" Cumont in CCAG, vol. 5, p. 231; repeated by Breydy, Geschichte der syro-arabischen 
Literatur der Maroniten, p. 135 and n. 20. | 
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circulated in the Greek-speaking world as early as the year 792." Pingree 
attributes Byzantium's acquaintance with Arabic astronomy to the mediation 
of Stephen the Philosopher, a student of Theophilos who arrived in Constan- 
tinople from the caliphate at around that time. He believes that Stephen was 
the one who introduced the works of Theophilos of Edessa to the Greek-speaking 
world.'® 

Besides the practical application of Arabic astronomical and astrological 
principles by the Byzantines, the Arabic texts translated into Greek earlier 
than the year 1000 indicate that knowledge of Arabic astronomy and astrology 
did not reach the Byzantines solely through oral instruction possibly occasioned 
by diplomatic encounters, but also through texts. Based on the combined 
evidence of two manuscripts, Laurent. Plut. 28, 34 (copied around 1000) and 
Vindob. phil. gr. 115 (early 13th century), Pingree asserted that their direct 
common ancestor was copied around the middle of the tenth century. Material 
from the Vindobonensis which does not appear in the Laurentianus, but which 
is in the part of the Vindobonensis that is closely associated with the Laurentianus 
(and is therefore likely to have existed in their common direct ancestor, the 
aforementioned mid-tenth-century manuscript), includes excerpts translated 
from the works of Aba Ma‘shar (787-886), whom his contemporaries and 


* To prove knowledge of Theophilos in Byzantium by this date Pingree adduced the 
following example (“Classical and Byzantine Astrology," p. 239): “That Theophilos's 
work was known in Byzantium in the 790s ... is indicated by an incident recorded in 
Theophanes's Chronographia under the year 6284 (a.b. 792). In July of that year the 
emperor, Constantine VI, marched against the Bulgars. He built a fortress, Marcellae, on 
the border. On the twentieth of the month Kardam, the Bulgarian ruler, led his army 
across the frontier up to the fortifications. The emperor, being advised by his “pseudoprophet 
and astrologer," Pancratius, that victory would be his, sallied forth to ignominous defeat. 
Theophanes does not describe the astrological technique used by Pancratius, but it can be 
guessed from chapter 20 of Theophilos's Ilóvot, where we read: “The Moon in Gemini 
with the aspect of the benefits indicates the unsuccessful withdrawal of the besieging 
troops" (Constantine was within the fortress, which was surrounded by the Bulgars). At 
about noon on 20 July 792 the Moon was in the twentieth degree of Gemini aspected in 
sextile by the benefic planet, Venus, which was in the twentieth degree of Leo." 


^ Pingree, "Classical and Byzantine Astrology," pp. 238-39; see also idem, From 
Astral Omens to Astrology, p. 64. A different interpretation of the data regarding Stephen 
the Philosopher is given in Dagron, "Les Diseurs d'événements. Réflexions sur un ‘thème 
astrologique’ byzantin,” Mélanges Georges Duby, vol. 4, pp. 57-65; idem, “Formes et 


fonctions du luralisme linguistique à Byzance,” p. 235; for a discussion of both views, see 
Magdalino, “Road to Baghdad,” pp. 210-12. 


THE ONEIROCRITICON AND BYZANTINE INTELLECTUAL ACTIVITY 399 


later generations considered the father of Arabic astrology." 

According to Pingree, there was a massive transmission of Arabic texts on 
genethlialogical, catarchic and interrogational astrology in Greek translations 
that were made around the year 1000. The most recent Arabic author translated 
in this group of texts is “Ali b. Ahmad al-‘Imrani (d. 955).' In addition, there 
is ample securely dated evidence that throughout the eleventh century Byzantine 
astronomers knew the existence of and used several Arabic astronomical works 
originally written in the ninth and tenth centuries. The translation of these 
texts from Arabic into Greek could have been made at any time between their 
writing and the date of their attested use in Byzantium. By 1032 someone in 
Constantinople was informed of the nedteroi (the more recent ones), that is 
the astronomers of Caliph al-Ma'mün, and was able to use the tables of Ibn 
al-A‘lam (d. 985). The works of at least two more Arab astronomers of the 
ninth and tenth centuries were utilized in the composition of a Byzantine 
manual written in Constantinople in the years 1060-72: the commentary of 


" Pingree, From Astral Omens to Astrology, pp. 64-65. Abii Ma'shar's Kitab fi alikam 
tahawil sini al-mawálid, the Greek title of which is postulated as nepi tic tàv &tàv 
evadaayns (On the Revolution of Nativities) survives in two manuscripts that were copied 
in the 14th and 15th centuries. Pingree, in his edition of the text, dates the translation to 
around the year 1000; see Abü Ma'shar, Albumasaris: De revolutionibus nativitatum, ed. 
Pingree (Leipzig, 1968), p. viii. This work of Abü Ma'shar was later translated from 
Greek into Latin, as was the case with the Oneirocriticon (ibid., p. vi.). See also Pingree's 
article in DSB, s.v. “Abū Ma'shar al-Balkhi, Ja'far ibn Muhammad." De revolutionibus is 
number 19 in Pingree's enumeration of Abü Ma'shar's works. According to Pingree, 
three other works of Abū Ma‘shar (or at least excerpts thereof) were also translated into 
Greek along with De revolutionibus. They survive in a compilation entitled Ta Muotpia 
toU Anopdoap (The Mysteries of Apomasar); see Pingree, "Classical and Byzantine 
Astrology," p. 227, n. 2. 

€ See Pingree, From Astral Omens to Astrology, p. 71. 


? See J. Mogenet, “Une scolie inédite du Var. gr. 1594 sur les rapports entre l'astronomie 
arabe et Byzance," Osiris 14 (1962), 198-221; also idem, "L'influence de l'astronomie 
arabe à Byzance du IXe au XIVe siécle," Colloques d'Histoire des Sciences I (1972) et II 
(1973) (Louvain, 1976), pp. 45-55 and Tihon, "Tables islamiques à Byzance,” p. 402. On 
Ibn al-A‘lam as mathematician and astronomer, see Sezgin, GAS, vol. 5, p. 309 and GAS, 
vol. 6, p. 215. 


? Methodoi pséphophorias diaphorón hypotheseón astronomikón: An Eleventh-Century 
Manual of Arabo-Byzantine Astronomy, ed. and trans. A. Jones (Amsterdam, 1987). 
According to Jones, the anonymous Methods of Computing Various Astronomical 
Hypotheses "is one of several documents that attest to a knowledge of Arabic astronomical 
writings among the Byzantine astronomers of the eleventh and twelfth centuries, and 
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Ibn al-Muthanna (10th century) to al- Khwarizmi (ca. 840)" and the tables of 
Habash al-Hasib (9th century). The Byzantine astrological compendium 
surviving in Var. gr. 1056 (14th century) names about twenty Arab and Jewish 
astrologers.” The compilation itself was produced in the twelfth century," but 
the evidence gleaned from the dated horoscopes contained in it point to the 
eleventh century, and possibly the years around 1000, for the production of 
the Greek translations from the Arabic.” This is as far back as the manuscript 
evidence allows one to go, but it is possible that these translations were made, 
not around 1000, but a few decades earlier, since at least one of the astrologers 
excerpted in Var. gr. 1056, Sahl b. Bishr (9th century)” is said by a tenth-century 
Arabic source to have been highly esteemed in Byzantium," which suggests 
that one or more of his works are likely to have been translated into Greek by 
that time. 


Alchemy: Research on Greek alchemy is just beginning, and not all the Greek 
alchemical manuscripts have even been published.” The alchemical writings 


stands out among them for its size and for the advanced level of some of its chapters. 
Other texts indicate the transmission from Arabic sources of a few numerical parameters 
and simple trigonometric and spherical functions: here alone we find proof that a 
Constantinopolitan of the eleventh century had access to, and knew how to use, tables for 
solar, lunar and planetary motion derived from more than one Arabic astronomical treatise” 
(ibid., p. 7). 

?' ]bid., p. 12, n. 4. 


* Ibid., p. 13. Habash al-Hasib was an astronomer in Baghdad in the time of al-Ma'mün 


and al-Mu‘tasim. When he died, around 912, he was approximately one hundred years 
old; see Sezgin, CAS, vol. 6, p. 173. 


? The compilation is described in CCAG, vol. 5:3, pp. 7-64. Further comments in 
Pingree, From Astral Omens to Astrology, pp. 68-71. 


* For the date of the compilation, see Tihon, "Tables islamiques à Byzance," pp. 
405-13. 


? Pingree, From Astral Omens to Astrolo gy, p. 71. 


* See Sezgin, GAS, vol. 7, pp. 125-28; for an edition of his Greek excerpts, see CCAG, 
vol. 5:3, pp. 98-107. > 


” Ibn al-Nadim, Fihrist, trans. Dodge, vol. 2, pp. 651-52. See also Dagron, “Formes et 
fonctions du pluralisme linguistique à Byzance,” p. 235. 


* An inventory of the Greek alchemical manuscripts can be found in the eight volumes 
of the CMAG (Brussels, 1924-39). These are the product of a collaborative effort directed 
by J. Bidez. The next phase would have been to publish all the extant Greek texts on 
alchemy. The project was interrupted by World War II and was never carried out. The 
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available to the larger scholarly community are those published by M. Berthe- 
lot? complemented to some degree by the texts that appeared in the series of 


the Catalogue des manuscrits alchimiques grecs. In the Oxford Dictionary of 
Byzantium, the entry on alchemy concludes: 


Unlike astronomy, astrology, mathematics and medicine, Byzantine alchemy seems 
barely to have been enriched by translations from the Arabic, though there are 
some traces of eastern influence in the treatise from the fourteenth-century codex 
Holkham gr. 290, now in the Bodleian,” and in the work of Kosmas.” The few 
treatises translated from the Latin texts influenced by the Arabic science were 
available only in Italy. 


This statement has to be modified, since Marc. gr. 299, the oldest Greek 
alchemical codex that survives, copied in the tenth century,” contains two 
alchemical recipes on the tempering of copper and “Indian iron” that refer to 
some of the ingredients by their Arabic names,” indicating that at least elements 


effort has recently been resumed under the direction of H. D. Saffrey and the patronage of 
the Union Académique Internationale. It is anticipated that the entire Greek alchemical 
literature will be published in twelve volumes in the Collection des Universités de France. 
To the best of my knowledge, only three volumes have so far appeared: R. Halleux, Les 
alchimistes grecs 1: Papyrus de Leyde, Papyrus de Stockholm. Fragments de recettes. 
(Paris, 1981); M. Mertens, Les alchimistes grecs 4:1: Mémoires authentiques. Zosime de 
Panopolis (Paris, 1995); and A. Colinet, Les alchimistes grecs 10: L'anonyme de Zuretti 
(Paris, 2000). 

? M. Berthelot, Collection des anciens alchimistes grecs, 3 vols. (Paris 1887-88). 

? Ed, O. Lagercrantz, CMAG, vol. 3. 


*' Kosmas the monk must have lived later than the llth century, since he postdates 
Psellos; see Berthelot, Collection des anciens alchimistes grecs, vol. 3, pp. 442 ff. (VI.xvi). 


? On dating Marc. gr. 299 to the 10th century, see chapter 3, n. 50. 


? Published in Berthelot, Collection des anciens alchimistes grecs, vol. 3, pp. 346-48. 
In the Greek text and French translation by Berthelot these terms are the following: p. 346, 
10: kai Aaa God tod $otvikoraotiAAov TOD £puOpoU toU Aeyouévov vary £v ' Apa Pots 
(Puis prenant de la couleur de palmier, je dis du rouge appelé natef chez les Arabes). 
Oriental (Arabic?) alchemy is mentioned on p. 346, 18-19: Kai öte OgAnjoeic Bayar 
XOAKOV åvøtepov OD kpeittov od Pantetar &v TIepotàt (lorsque tu voudras teindre le 
cuivre précité, ainsi qu’ on ne teint pas mieux en Perse...); p. 347, 11-15: koi Aapov 
$Aotóv $otvikoBaAávov Tod Aeyouévou EALACY èv ' Apáfotc, otaOpdv pu^ ve^, xoi 
otauov ji^ & BeEALAgy ópotoc kexaBapuévou and tv £vtóc, Tjtot TOV PAOLOV póvov, 
Kot üp ary Opoiws xekaOappévov uè 8 . (Puis prenant de l'écorce des fruits de palmier, 
nommée e/ileg chez les Arabes, 15 parties en poids, et 4 parties en poids de belileg, 
pareillement nettoyé à l'intérieur, c' est-à-dire l'écorce seule; ainsi que 4 parties d’ambileg, 
semblablement nettoyé). For an analysis of the Greek and the Arabic terms, see ibid., p. 
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of Arabic alchemy were known in Byzantium as early as the tenth century.” 
Though the evidence of Marc. gr. 299 is so far the earliest indication of 
Byzantine knowledge of Arabic alchemy, two alchemical recipes that survive 
in Greek manuscripts of the thirteenth century and later indicate Byzantine 
contact with Arabic alchemy earlier than the fourteenth century. The first one 
is the short treatise, u£8o80c 81' No àáxoteAeitat T) o$otpoeióri xóAata, 
xataokeudo0eica mzopd ToD èv Texvoupyia mnepipontov “Apaßoc xo 
XoAuavà (Method through which the sphere-shaped hail is brought to 
perfection, fabricated by the Arab Salmanas, famous in «the field of 
alchemy»),? which explains how to make artificial pearls. P. Kraus identified 
the “famous Arab Salmanas" as Salm or Salim al-Harrani, the director of the 
House of Wisdom * in Baghdad during the reign of al-Ma'mün (813-33)? 


331, n.l; ibid. p. 332, nn. 2-4. 


? [n addition, the term 8ov8ia (translated by Berthelot as “tutie” and explained as “la 
partie qui s'est sublimée à la partie supérieure du fourneau: c'est surtout de l'oxyde du 
zinc") , which is used at the beginning of the first recipe, does not occur in any of the 
ancient alchemical texts (see ibid., pp. 330-31). The two formulas quoted in Marc. gr. 
299, at least in their present form, must have been written later than the 7th century, 
though they purport to have been written “in the reign of Philip" (ypadetoa ano apyig 
diuXuuov), to which some of the later manuscripts add “of the Macedonians” (tov tv 
Makeóóvov). This could possibly be Philip III Arrhidaios, who, upon the death of Alexander 
the Great in Babylon (323 s.c.) was elected regent of Alexander's empire. Either the core 
of the recipes dates to that time, or the claim is false. At least the second recipe admits to 
an oriental origin, as it ends with the following statement: atr] Eotiv 7| apót Kai 
Baci um &£pyaoia, Tiv £x umóevovtat orjigpov, && Ti; kat xà Oavpiioia ion teKtaivovtat. 
Hop£On 8& brò töv Ivõðv, kat £&e6ó0n Ilépcaic, koi map £xetvov nA8ev eic Nas 
(Such is the first and royal operation, which they practice nowadays, by means of which 
the marvelous swords are also made. It was discovered by the Indians and was passed on 
to the Persians, and through them it came to us). 


?5 Berthelot, Collection des anciens alchimistes grecs, vol. 3, pp. 364-67. The Greek text 


survives in at least five manuscripts, the earliest of which, Paris. gr. 2325, dates from the 
13th century. 


* This is a famous library used by intellectuals frequenting the Abbasid court; for a 
discussion of its exact function, see D. Gutas, Greek Thought, Arabic Culture. The Graeco- 
Arabic Translation Movement in Baghdad and Early Abbasid Society (2nd-dthl8th-10th 
centuries) (London and New York, 1998), pp. 53-60. 


? P. Kraus, “Zu Ibn al-Mugaffa‘,” Rivista degli Studi Orientali 14:1 (1934), p. 11; rpi. 
in idem, Alchemie, Ketzerei, Apokryphen im frühen Islam. Gesammelte Aufsátze (Hildesheim, 
Zurich, New York, 1994), pp. 89-108. At least one Arabic alchemical risála by al-Salim 
al-Harráni survives; see Ullmann, Die Natur- und Geheimwissenschaften im Islam, pp. 
216-17. The Arabic text has never been compared with the Greek. 
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The terminus post quem for the Greek text attributed to him—evidently a 
translation from Arabic into Greek—is the early ninth century, which is the 
floruit of Salim al-Harrani. It is possible that this recipe was translated from 
the Arabic together with a recipe for making artificial emeralds attributed to 
“the wise Ishmaelites” (ot Gogoi tàv Icom tv). Even if the thirteenth- 
century terminus ante quem for these two recipes is a late one, at least the 
evidence of the tenth-century Marc. gr. 299 indicates the possibility of 
Byzantium's acquaintance with Arabic alchemy by that time.” The problem 
becomes all the more interesting, if we consider that, during the ninth and 
tenth centuries, the embassies of each state tried to impress the others by 
various means, including the demonstration of alchemical procedures." 

All four recipes that indicate Byzantine contacts with Arabic alchemy are 
clearcut and follow a practical approach to their topic." Given that a number 
of alchemical formulas had mainly allegorical significance and virtually no 
practical application," we should keep in mind that the instructions given in 
the Greek formulas that indicate knowledge of Arabic alchemy stand out by 


their clarity. 


8 Berthelot, Collection des anciens alchimistes grecs, vol. 3, p. 358, 25; the formula 
appears in the same manuscripts as the formula of Salmanas. 

” On the connections between Arabic and Byzantine alchemy, suggesting the translation 
of texts from Arabic into Greek, see P. Kraus, Ja@bir ibn Hayyan. Contribution à l'histoire 
des idées scientifiques dans l'Islam. Jàbir et la science grecque. Mémoires presentés à 
l'Institut d'Égypte 45 (Cairo, 1942) rpt. Paris, 1986, pp. 38-39, For a Byzantine alchemical 
text of unknown date (before 1478) and its connection with Arabic alchemy, see A. 
Colinet, “Le Travail des quatre éléments ou lorsqu'un alchimiste byzantin s'inspire de 
Jabir,” in Occident et Proche-Orient: Contacts scientifiques au temps des Croisades. Actes 
du colloque de Louvain-la-Neuve, 24 et 25 mars 1 997, ed. I. Draelants, A. Tihon, B. van 
den Abeele (Turnhout, 2000), pp. 165-190. 

*? (mara b. Hamza, secretary to Caliph al-Mansur, was sent as ambassador to 
Constantinople during the reign of Constantine V (r. 741-75), where he saw the emperor 
change copper into silver and gold by means of a dry powder. The story is recorded by 
Ibn al-Faqih al-Hamadhani, Kitab al-buldàn, ed. de Goeje (Leiden, 1967), trans. by H. 
Massé, Abregé du livre des pays (Damascus, 1973), pp. 138-39; see also El Cheikh 
Saliba, *Byzantium Viewed by the Arabs," p. 59; further comments and bibliography in 
Gutas, Greek Thought, Arabic Culture, pp. 115-16. 

*' About the formula of Salmanas, Berthelot, Collection des anciens alchimistes grecs, 
vol. 3, p. 349, n. 1, observes that it is purely technical and contains neither references to 
ancient authors, nor charlatan phrases, nor mystic pretensions. | 

? See J. Ruska, Turba philosophorum. Ein Beitrag zur Geschichte der Alchemie (Berlin, 
1931), pp. 279-87. z 
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Meteorology. According to V. Christides, the naval rivalry between Byzantium 
and the Arabs reached its height between the ninth and the eleventh century 
and led to the extensive reorganization of the Byzantine and the Arab fleets.” 
Christides believes that an increased interest in meteorology developed at this 
time because of its relevance to navigation, and three anonymous texts from 
Marc. gr. 335 (fols. 420r-423v)" can in fact be dated to the tenth century, ^ 
Direct textual influence from a comparable work in Arabic cannot be proved, 
but at least two of the three texts were clearly written from the geographical 
perspective, if not of the Arab lands, at least of the Byzantine Empire's eastern 
frontiers: they mention the preferred naval itineraries of the Mardaites, a group 
of Arabic-speaking Christians from the mountains of Lebanon,” and of the 
Saracens when they sail from Egypt to Syria and along the Syrian coast, from 
Antioch to Tarsus.” The last of the three texts refers to Antioch as Antiocheia 
but states that it is called Entakeion by the Arabs.” 
A text on the prediction of the weather that was written prior to the eleventh 
century seems to have been influenced by Oriental wisdom. It is called IIgpi 


? V. Christides, The Conquest of Crete by the Arabs (ca. 824). A Turning Point in the 
Struggle Between Byzantium and Islam (Athens, 1984), p. 37; for an overview of the 
Byzantine and Arab naval rivalry in the course of the 11th century, see also W. Felix, 


Byzanz und die islamische Welt im früheren 11. Jahrhundert. Geschichte der politischen 
Beziehungen von 1001 bis 1055 (Vienna, 1981). 


" Published by S. Lampros, "Tria keimena symballonta eis tén historian tou nautikou 
para tois Byzantinois," Neos Hellénomnémén 9 (1912), pp. 162-77; Lampros (p. 162) 
says the manuscript is Marc. gr. 135. The last two texts published by Lampros also 
appeared in CCAG, vol. 2, pp. 70 and 214. Comments on these texts can be found in V. 
Christides, Conquest of Crete, pp. 10-11. English translation and introduction in R. H. 
Dolley, "Meteorology in the Byzantine Navy," The Mariner’ s Mirror 37 (1951), pp. 5-16. 

* See also Dolley, “Meteorology in the Byzantine Navy," pp. 5-10. 

^^ Christides, Conquest of Crete, p. 11; on the Mardaites, see also H. Antoniadis-Bibicou, 
Études d'histoire maritime de Byzance; à propos du "th 
1966), pp. 29-33. 

“ Text I, Lampros, “Tria keimena,” pp. 175, 19-176, 3. 

^ Lampros, “Tria keimena,” 


ème des Caravisiens" (Paris, 


p. 176, 32-35: dpyeviCovory £6 Atyuntov uéypt tov 
Kaotpov TiC Avtloxeiac, önep ot Lapaknvoi ' Evtákeiov KaAoval, tod vótov. And ĝÈ 
TOD káotpov Tig Avtioxeiac, u£ypi tijg Tapood appeviCover tod kóAxov kal tod 
Boppa ("They sail from Egypt with a southerly wind as far as the Castle of Antioch, 
Which the Saracens call Entakeion. But from the Castle of Antioch, they sail with a 
northerly wind to the Gulf of Tarsos,” trans. Doll 


ey, "Meteorology in the Byzantine 
Navy," p. 15). 
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vetav 6ÓKkipov ATO $ovijo Zúpov ttvoc, which could roughly be translated 
as A Trustworthy [Treatise] on Rain, Based on the Lecture Notes of the Teaching 


by a Syrian p» The text survives in at least three manuscripts, the earliest of 
which dates from the eleventh century.” 


ee ees 

9 The editor of the text, A. Olivieri, believed its author was the same as the author of 
the text titled Ka8oAuxT] mapayyedia nepi Kataompatoy: Yopov (CCAG, vol. 1, p. 171), 
which appears later in Laurent. Plut. 28, 34 (fol. 144r). Olivieri deduced that "Syros" is 
not an ethnic designation (Syrian), but a personal name, though he added that the 
identification of the author with Syrus to whom Ptolemy's Tetrabiblos is dedicated is pure 
conjecture (CCAG, vol. 1, pp. 131-32, n. 1). Between the 6th and 8th centuries the 
expression apo phónes x (lit., “from the voice of x") in the title of a work meant that it was 
the product of notes taken down by someone as x was orally explaining his methods; 
from the 9th century on, it meant “by x”; see M. Richard, ^" And tovc," Byzantion 20 
(1950), pp. 191-222. Deciding whether apo phonés Syrou tinos means “by a Syrian" or 
"according to the oral instruction of a Syrian" depends on the date one assigns to the 
composition of the text. Though the noun 80xtpov in the litle Hep VETOV SOKILOV Gnd 
dwvig Züpov tivog (according to other manuscripts “Soxipiov"; see CCAG, vol. 1, p. 
132) does not occur in Greek dictionaries, in our case it should be understood ase meted 
tested by the person who dictated it, as the text itself says: EYO dé Ev neipg FORO I 
have experienced"; p. 132, 20-21), önep ov yò éSoKipaoa (“which I have tested”: p. 
134, 7). Indeed, the adjective 50xytog has, among other meanings, that of “approved by 
test, tried and true" (see W. Bauer, A Greek-English Lexicon of the New Testament, s.v. 
“Sox ioc’; also Demétrakos, s.v. “Sóxuoç”). 

© Laurent. Plut. 28, 34 of the 11th century, CCAG, vol. 1, p. 63; Laurent. Plut. 28, 13 
of the 14th century, CCAG 1, p. 10; Taurinensis C. VII.1O (B.VI.12) of the 14th century, 
CCAG 4, p. 7. The text is edited in CCAG 1, p. 131. The question of what the provenance 
of this text might be is interesting, because the oldest manuscript that contains it, Lauren. 
Plut. 28, 34, is one of the most important pieces of evidence for the early influx of Arabic 
astrology into Byzantium. A direct ancestor of Laurent. Plut. 28, 34 was copied in the 
middle of the 10th century; see the remarks by Pingree, From Astral Omens to Astrology, 
p. 65. One could possibly add to this list another text that seems to have been translated 
from Arabic into Greek, though its date is uncertain and the only terminus ante quem d 
can be established is the date of the manuscripts in which it survives, the earliest of which 
were copied in the 15th century; for the manuscripts, see CCAG, vol. Spp: 145-46; 
CCAG, vol. 12, p. 113; CCAG, vol. 4, p. 33; CCAG, vol. 7, p. 75. The text is a calendar 
that outlines the days in a year when the configuration of the stars will produce bad 
weather. It is attributed to "the Persian philosopher by the name Zanati,” the foremost 
master of geomancy, another form of divination. He might have hailed from northwestern 
Africa, because in the geomantic treatises attributed to him the names of the figures are 
sometimes given in both Berber and Arabic, and the epithet Zanàti seems to refer n the 
name of one of the Berber tribes that still reside in North Africa. The dates of his life are 
unknown, and the only terminus ante quem that we have is the year 1266, vana 
geomantic treatise attributed to him was translated into Greek. Al-Zanati’s geomantic 
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Medicine. The earliest influences of Arabic medicine on contemporary Byzan- 
tine medicine can be detected in the eleventh century. In the current state of 
research, the works of Symeon Seth, who lived during the reign of Alexios 
Komnenos, are considered to be the earliest Greek medical texts that mention 
Arabic and Hindu spices and drugs." The Greek translation of a work by 
Muhammad b. Zakariyya’ al-Razi (d. 925), namely Peri loimikés (On Measles), ’? 
is considered to be a product of the eleventh century. The translation of a 
second work by al-Razi, the Zād al-musáfir, in Greek Ta ephodia tou apo- 
démountos (Supplies of a Traveler) was made (presumably by Constantine of 
Rhegion in Italy, also known as Constantine the African), toward the end of 
the eleventh century.” 

There are indications, however, that Byzantine doctors may have known 
something about contemporary Arabic medicine even earlier? 


* At least one 
medical treatise, Mercurius's De pulsibus doctrina, is said to have 


been translated 





treatise survives in a number of Greek manuscripts, including Neapol. II.C.33, olim 34 
(see CCAG, vol. 4, p. 51), which also contains al-Zanati’s meteorological text. According 
to P. Kunitzsch, “Die "Unwettersterne" und die "Geomantie" des Zanàti," BZ 60 (1967), 
pp. 309-17, the names of the stars in the Greek tre 
Arabic nor Berber. Kunitzsch deduced that this ast 


been translated from Syriac into Arabic and then into Greek and that the names of the 
Stars must originally have been Syriac, while their rendering into Arabic and then into 
Greek as loan words made them unrecognizable. 

at Scarborough, “Introduction [ 
Medicine],” pp. xiii-xiv. 

? Sezgin, GAS, vol. 3, p. 276. Published in A/ 
de pestilentia libellus ex S yrorum lingua in Grae 
castigationes (Paris, 1548). 


?! See A. Kousis, “Quelques considérations sur les traductions en grec des oeuvres 
médicales orientales et principalement sur les deux manuscrits de la traduction d'un traité 
persan par Constantin Melitiniotis,” Akadémia Athénon, Praktika 14 (1939), pp. 205-20. 


™ An indication that elements of Arabic medicine had been introduced into the Byzantine 
world earlier than the works of Symeon Seth is furnished by the Oneirocriticon itself. The 
concoction called zoulapi is generally thought to have been introduced into Byzantine 
medicine through Symeon Seth towards the end of the 11th century; see G. Harig, “Von 
den arabischen Quellen des Simeon Seths,” Medizinhistorisches Journal 2:3-4 (1967), p. 
260. The presence of this word in the Oneirocriticon Which, on the basis of its manuscript 
tradition, was undoubtedly put together before the middle of the 11th century, indicates 
that zoulapi was introduced to Byzantine medicine even earlier, especially because its 
Hellenized form is already stable and because in the Oneirocriticon it is talked about as if 
it is a well-known item that requires no further explanation. 


atise attributed to al-Zanati are neither 
ronomical calendar of the weather had 


to the papers from the Symposium on Byzantine 


exandri Tralliani Medici Lib. XH, Rhazae 
cam translatus, lacobi Goupyli in eosdem 
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from Arabic into Greek in the tenth century.” J. Sonderkamp, who studied the 

dical compilation written by the so-called Theophanes Nonnos* and dedi- 
aca Constantine VII Porphyrogennetos, concedes that Arabic medical 
i ER being translated into Greek by the end of the tenth century.” 
adem as H. Hunger put it, our extremely fragmentary knowledge of medical 
texts that were translated from Syriac, Arabic, ane eatin stands in the way of 
understanding the history of medicine in Byzantium.’ 


Agriculture. Pingree suggested that the fragments of the agricultural Mading 
attributed to Zoroaster in the tenth-century FOIRDHABOR known P the wepoiika 
could have originated in Byzantine and not late-antique translations of Oriental 
sources.” Pingree does not argue this point at length. 





Two more categories of texts influenced by their Arabic counterparts also 
deserve to be mentioned here, though the evidence for dating them, or their 
parts, as early as the tenth century is at present lacking: 


Geomancy. This form of divination was known in Byzantium by the name 
pdjmAiov (ramblion) or papóXtov (rabolion), a loan word reflecting the 


r y a > . . M . 9 $ i 

55 See Hunger, Die hochsprachliche profane Literatur dei Byzantiner, Hes P. n : 

64; Greek translation with updated bibliography in Hunger, Byzantine logotec. inia, vol. 3, 

130 Mercurius's text was published by S. Cyrillus, De pulsibus doctrina (Naples, 
DD 1 have been unable to locate a copy of this book in the United States. 


55 This Theophanes is the author of the /ntroduction to Medie ihai C. ee, ay) 
Culture in Palestine after the Arab Conquest,” in Scritture, libri e testi nelle al Ee provinc | 
di Bisanzio, ed. G. Cavallo et al., vol. 1 [Spoleto, 1991], p. 160), seemed melined ERR 
as a work of Theophanes Graptos, the iconodule saint Vio Mas born in E a 
mountains ca. 778 and came to Constantinople from Palestine in 2 J. Son eamp 
discussed the various authors to whom the work is attributed in PU tra ri 
and chose to accept Theophanes Chrysobalantes (about whom nothing ibis p hi 
the genuine one. See J. Sonderkamp, Untersuchungen zur Uberlieferung dei : » dd ja 
Theophanes Chrysobalantes (sog. Theophanes Nonnos) (Bonn, 1987), PP ; ! n | 
attribution of the work to "Theophanes Graptos" or "Theophanes the Monk, see | : js 
27, 30, 43, 265; on Theophilos's work, see also T. Miller, The Birth of the Hospital in the 
Byzantine Empire (Baltimore and London, 1997), pp. 177-78. | TM 

*’ J. Sonderkamp, “Theophanes Nonnus: Medicine in the Circle of Constanti 
Porphyrogennitus,” DOP 38 (1984), p. 40. | 

ji Hunger, Die hochsprachliche profane Literatur der Byzantiner,vol. 2, p. 303; Greek 
trans. Hunger, Byzantine logotechnia, vol. 3, p. 130. 

? Pingree, “Classical and Byzantine Astrology,” pp. 236-37. 
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Arabic rami (sand),” though it is also called tò AaGgvtüptov tod ITuGoyópo 
(The stone cutter's tool of Pythagoras). Of the plethora of Byzantine geomantic 
texts, only one has been published." Some among them appear to have been 
translated from the Arabic, because they refer to the various geomantic figures 
by their Arabic names. At present no inventory of the Byzantine geomantic 
texts is available; C.O. Zuretti had started one before his death in 1931, but it 
has not been resumed since.” P. Tannery's study of Byzantine geomancy and 


its connection with its Arabic and Latin counterparts was also interrupted by 
death.” 


It is unknown when Arabic treatises of geomancy were first translated into 
Greek. The only established date is 1266, the date for the translation from 
Arabic into Greek given in the title of a treatise that survives in at least two 
copies." The beginnings of Arabic geomancy are themselves obscure. Geo- 


O The Arabic name for geomancy is ‘ilm al-raml (lit., “science of the sand"). 


é“ A. Delatte and L. Delatte, “Un traité byzantin de géomancie (codex Parisinus 2419),” 
Annuaire de l'Institut de philologie et d'histoire orientales et slaves 4 (1936), pp. 575-658. 
This treatise appears to have been based, at least in part, on a Latin source (ibid., p. 589). 
The beginning pages from a second treatise, which survives in Paris. gr. 2424 and Paris. 
gr. 2419 and is based on an Arabic model, is published in P. Tannery, “Le rabolion. 


Traités de géomancie arabes, grecs et latins," Mémoires Scientifiques 4 (Toulouse and 
Paris, 1920), pp. 359-72. 


*? A. and L, Delatte were supposed to see Zuretti's project to completion, but confessed 
that the task was too difficult, due to the obscurity of the subject and the need to collate 
several manuscripts. The enumeration of the texts collected by Zuretti is to date the only 
available catalogue of Byzantine texts on geomancy (see A. Delatte and L. Delatte, "Un 


traité byzantin de géomancie,” p. 587, n. 3); see also A. Delatte, Anecdota Atheniensia, 
vol. I, pp. 388-96 and 557-61. 


? [t was published posthumously accompanied by an essay on Arabic geomancy by 
Carra de Vaux in Tannery, Mémoires Scientifiques, vol. 4, pp. 297-411. 


“I currently know of Bononiensis (Bibl. Univ.) 3632 (CCAG 4, p. 43), where the title 
of the work reads as follows: rónua ITépcou ġriocóġov tobvoua Zavath ueépAvOi be 
ELG NGS Kata TÒ cyod £xog napa ' Apoeviov Lovayod KeAEvon tho kvptac (The work 
of the Persian philosopher by the name of Zanati was translated into our own language in 
the year 1266 by the monk Arsenios at the instigation of the lady...); and Neapol. 11.C.33, 
olim 34 (CCAG, vol. 4, p. 51), where the title is somewhat more informative: Toinpa 
IHépoov $1A00ó$0v tod MaGovvatfi aùtòç yap étexvevoato Kai Katacodicato tr|vóe 
THY tÉxvnv Sid Wappov mpdc perà BoAds [sic] te koi roiótntac t&v dotépov tolg 
BouXopévot Aéyetv tà ovpBnoóueva dyaðà te koi pada kac uecxà ULKpdv KAB0AWS 
onAonexat. Yrouvrioo 8& apting óroc Kai nóte LETEGTOLYELHON ANd oxoureiaov Kal 
yAdoong Tepotóoc eic thv tv Ponaiwy ypadiv Kal SidAeKktov napa ’ Apoeviou Lovaxov. 

‘Ev yàp xà Cyod (¢ should be corrected to c) éter and Kticeme xócpov EE Exitponiis TIS 





MN EE 
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mantic procedures are described by Ibn al-‘Arabi (763-844) and Abū Zayd 
„l-Anṣãri (d. 830)? and by the twelfth century the practice was well established 
in North Africa, Egypt and Syria. The Arabic tradition of geomancy is at least 
as vast as that of Arabic dream interpretation." It is possible that translations 
of geomantic treatises from Arabic into Greek began earlier anhe 
century. No firm conclusions, however, can be drawn before the Greek texts 
are collated and published." 


Other Forms of Divination, Magic and Secret Alphabets. Forms of divination 
both in Greek and in Arabic are virtually uncharted territory. There are striking 
similarities between texts on apocryphal wisdom in Greek, Arabic, and Latin, 
and many of them can be attributed to the fact that this domain of human 
knowledge in all three languages was based on foundations laid down in the 
Graeco-Roman world of late antiquity that survived throughout the Middle 


eücefeotótng kuptac Oeodmpag 1] BiBAog aŭt toic ' Popatots éyéveto (The work of 
the Persian philosopher Mazounati. He devised and invented this art through <the use o[» 
the sand and [?] the changes and the qualities of the stars [7] for «the use of» those who 
would wish to «pre»dict the good and bad things that will happen, as will soon be 
thoroughly demonstrated. Let me briefly mention how and when it was enunged f fom the 
Persian letters and language into the Roman writing and tongue by Arsenios the MONK: 
This book reached the Romans in the year 1266 thanks to the patronage of the most pigus 
lady Theodora). The patroness of the translation was Theodora Doukaina, he bu e i the 
future emperor Michael VIII Paleologos; see Pingree, From Astral Omens to ASOR y, P. 
77; also A.-M. Talbot, “The empress Theodora Palaiologina, Wife of Michael VIII, 
DOP 46 (1992), p. 301. 


6 See Fahd, La divination arabe, pp. 196-97. 


6 Geomancy as a form of divination is still very popular in the Middle East, and pad 
treatises on the subject were written as late as the beginning of the 20th century. zB 
bibliography on the subject of Arabic geomancy, see Oxford Encyclopedia of the Modern 
Islamic World, s.v. “Geomancy.” 

The study of Byzantine geomancy could profit from further investigation of the 
Slavonic geomantic treatises called rafli which must have been translated from the AE 
For reference to editions of the Slavonic texts and a brief overview of the eurem state ot 
research regarding Slavonic geomancy, see I. Ševčenko, "Remarks on the DIES of 
Byzantine Scientific and Pseudo-Scientific Literature among the Orthodox Slavs,” Slavonic 
and East European Review 59:3 (1981), p. 342; rpt. in idem, Byzantium and the ins 
611. For a view tracing the immediate ancestry of Slavic geomancy, not to Byzantium B 
lo western Europe, see R. Mathiesen, “Magic in Slavia Orthodoxa: the Written Tradition, 
in Byzantine Magic, ed. H. Maguire (Washington, D.C., 1995), p. 166. 
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Ages and into the Renaissance." But much of this material was translated and 
recycled between the three languages, and it is very difficult to trace the exact 
path trod by each and every element found in the sources on magic and 
divination, at least in the form in which they survive today.? The Greek texts 
on apocryphal wisdom suggest influences from both East and West.” The 
indications of the Greek contact with Near Eastern lore include the (genuine 
or pretended) Hebrew names of the angels evoked during a divinatory or 
magical procedure, the use of Hebrew letters for secret alphabets" and a 
“Persian” treatise on prognostication by observing pulsation.” Some Greek 


& Some remarks on the topic in D. A. M. Pielow, Die Quellen der Weisheit (Hildesheim, 
Zurich, New York, 1995), p. 4 ff. 


© A case illustrating the complicated travels of such works is the literature ascribed to 
Daniel in Greek, Latin, Arabic and other Near Eastern languages. In the 10th century 
Liutprand of Cremona remarked that both the Arabs and the Byzantines possessed prophetic 
texts attributed to Daniel. For references, as well as an analysis on how the specific vision 
of Daniel summarized by Liutprand was related to political considerations of the moment, 
see P. Alexander, The Byzantine Apocalyptic Tradition (Berkeley, Calif., 1985), pp. 96-122. 
Another type of text, also attributed to Daniel, this time not a revelation of events that will 
come to pass but rather an interpretation of celestial omens, was also among the literature 
recycled by the Byzantines and the Arabs. In the year 1245 a certain Alexios, while held 
captive by the Arabs as prisoner of war, translated a work on celestial omens from 
Arabic into Greek. In his preface he traced the history of the translated text as follows: it 
was originally written in Hebrew (presumably by Daniel), translated into Greek at the 
time of Ptolemy Philadelphos, and discovered during the reign of Constans II (641-68) by 
Caliph Mu'áwiya (661-80) when he sacked the environs of Constantinople. He had it 
translated into Arabic, and Alexios translated it from Arabic back into Greek. The historical 
details given in this preface are accurate, but this does not necessarily prove the authenticity 
of the text's claimed itinerary. What is important to retain, however, is Alexios's awareness 
that the text had been recycled. It is published in CCAG 8:3, pp. 171-79; see also the 
remarks in Pingree, From Astral Omens to Astrology, p. 76. 


? See, for example, the incantations from Paris. gr. 2494 (15th century) that are clearly 


Greek transliterations of Latin texts, published in A. Delatte, Anecdota Atheniensia, vol. 1, 
pp. 588-89. 


" Cf. the secret alphabet used in Paris. gr. 2419 (15th century, a manuscript copied by 


Georgios Midiates that also contains the Oneirocriticon); it was deciphered in A. Delatte, 
Anecdota Atheniensia, vol. 1, p. 446. 


" The work is called BiBAog co$tag Nepodv xoAu; only its beginning survives in 
Athen. Bibl. Nat. 1493 (13th century), fol. 159; published in A. Delatte, Anecdota Atheniensia, 
vol. 1, pp. 209-10. In Arabic this method of prognostication is called "ilm al-ikhtilaj and 


seems to have been based, at least in its present literary form, on ancient Greek literature 
on the subject; see Fahd, La divination arabe, pp. 397-402. 
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and Arabic secret alphabets disguise the oneal letters (or numbers that stand 
for letters) by adding curled edges to their design, which results in a similarity 
of form between some Greek and Arabic secret characters, though in this case 
it is impossible to say whether this method traveled from east to west or from 
west to east.” Nor does the problem of dating the influx of Oriental elements 
into the Greek lore have an obvious solution, other than adopting the terminus 
ante quem established by the age of the relevant manuscripts. Unfortunately 
for our purposes, all of them are late. 

In sum, we have evidence (often circumstantial, it is true) that a few of what 
we would today call pseudo-scientific texts were translated from Arabic into 
Greek in the course of the tenth century, though the existence of these translations 
is better documented for the eleventh century. This raises a number of questions, 
including the milieu and patronage that produced them. Dagron has discussed 
the categories of bilingual or multilingual individuals who lived in the Byzantine 
Empire between the ninth and the twelfth century, including Spear of TAI, 
Latin, Slavic and Armenian.” They were missionaries, soldiers, ` frontiermen, 
prisoners of war, intellectuals and ordinary people. Indeed, as far as tenth- 
century Constantinople is concerned, the legislative text known as the coe or 
the Eparch (published by the emperor Leo VI in 911- 12) mentions a permanen 
colony in Constantinople of Syrian merchants specializing in textiles. | ane 
sixth book of the chronicle of Theophanes Continuatus, dealing in part with 

? Compare the secret alphabets from Vindob. phil. gr. 108, fols. 20953701 qud 
in Delatte, Anecdota Atheniensia, vol. 1, p. 637), and especially the alphabet on lines 9-10 
from the top, with the Arabic secret alphabet published by Ullmann, Die ndi und 
Geheimwissenschaften im Islam, p. 3. On this type of secret alphabet, see also Pielow, Die 
Quellen der Weisheit, pp. 156-58. 

^ G. Dagron, “Formes et fonctions du pluralisme linguistique," pp. 219-40. | 

5 Eor the terms and conditions under which Arab captives were settled in Byzantine 
territories, see (Constantine VII], De cerimoniis, ed. Reiske, pp. 694, 22-695, 14. English 
translation and commentary on this excerpt in McGeer, Sowing the Dragon s Teeth, pp. 
365-67. e 

© Book of the Eparch $5.2: H etoepxouévn npayuoxeto TOV npovbtonportàv gether 
nao àxotiOeoOo: Ev £v OLKM TOV utto, (OTE TAVITA Emiowvayouevous enyreptceodat 
TavTHY. ópotag Kai h Gnd Lupias £pxouévn Eopaknvikn... kat emtons ROVTOS vyiveoBat 
Kai empepiCecOar petà kat tOv dnd Lupiag oiknoávcov Kat SEKUETH xpovov EV Bi 
Bactrevovon õiavvoávtwv (The imported merchandise of the prandiopratai {text e 
merchants] ought to be deposited in one of the lodgings «where foreign merchants e 
so that all can congregate and have a share in it. Likewise the Saracen oe 
coming from Syria ... should be equally divided <among the prandioprata\, including 
those who came from Syria and have resided for ten years in Constantinople). 





OA ODEIO amt E te oe mt meee quine 6 





412 CHAPTER TEN 


the reign of Leo VI, mentions in passing the presence of Saracens at the 
Praetorium (Bonn 372, 23-373, 2). Samonas, one of the most powerful ministers 
of Leo VI, was an Arab from Tarsus who had been brought to Constantinople 
as a captive." As for intellectuals, most of Dagron's examples from the ninth 
to the twelfth century are proficient in Greek and Arabic.” 

The prosopography of the Arabic-speaking intellectuals active in the Middle 
Byzantine period is very difficult to establish. The narrative sources are mostly 
silent on the subject, but unexpected data can be retrieved from other types of 
sources, including archaeological evidence. Given the kinds of texts translated, 
one would imagine the translators could have been astrologers or physicians, 
so turning our attention to the tools of their trade could provide some clues. 
The only surviving Byzantine astrolabe was made in 1062 for the 
protospatharios and hypatos (both terms being Byzantine court titles) Sergios, 
“from the race of the Persians.” ? An intriguing Middle Byzantine silver stamp 


has a Greek inscription declaring its owner to be an /atros (physician) named 
Ishmael.? 


For the ninth century, we have the name of only one translator: St. Michael 


” For a summary of the diplomatic relations and a chronicle of the recorded exchanges 
of prisoners, see H. Kennedy, "Byzantine-Arab Diplomacy in the Near East from the 
Islamic Conquests to the Mid Eleventh Century," in Byzantine Diplomacy. Papers from 
the Twenty-fourth Spring Symposium on Byzantine Studies, Cambridge, March 1990, ed. 
J. Shepard and S. Franklin (London, 1992), pp. 133-44. 


?* To the intellectuals proficient in Greek and Arabic, one could add Cyril and Methodios, 
the Apostles of the Slavs, who were proficient in Greek and Slavic; Dagron discusses 
them under the separate heading "le missionaire" (Dagron, "Formes et fonctions du 
pluralisme linguistique à Byzance,” pp. 223-28). One could further add the Italian intellectuals 
active in the Komnenian court, especially under Manuel I. For their names and an outline 
of their careers, see Haskins, Studies in the History of Mediaeval Science, pp. 194-222. 


” For a description of this astrolabe, a full quotation of the two inscriptions identifying 
its owner and for further bibliography, see the catalogue of the exhibition Byzantine Art: 
European Art (Athens, 1964), no. 549. Interestingly, the star list used by the maker of this 
astrolabe is the same as the one in the last datable item in the astrological writings 
contained in Laurent. Plut. 28, 34 of the early 11th century, a list of astrolabe stars whose 
coordinates are given for the year 908; see Pingree, From Astral Omens to Astrology, p. 
65, n. 7. As was noted earlier, the Laurentianus is one of the most important surviving 


Greek manuscripts attesting to the early influx of elements of Arabic astrology into 
Byzantium. 


" G. Vikan, "Art, Medicine and Magic in Early Byzantium," DOP 38 (1984), p. 65: 
"The silver doctor's stamp is unpublished, and in the Limbourg collection, Cologne. It is 


mid-Byzantine in date and bears the following inscription: "Lord, help Ishmael [the] 
doctor.” 
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the Synkellos (ca. 760-846), who translated at least one work of Abū Qurra 
from Arabic into Greek.*' He subsequently sought refuge in Constantinople to 
avoid the Muslim hostilities and the sack of Christian monasteries in the anarchy 
that followed the death of Harün al-Rashid (r. 809-13). A second individual 
is the anonymous translator of the Qur'àn, whose Greek version of the Muslim 
holy book is quoted in the polemical treatise by Niketas of Byzantium, d 
during the reign of either Michael III (r. 842-67) or Basil I (r. 867-86)" The 
known translations of both are limited to religious texts. 

Crediting Christians under Muslim rule with contributing to the corpus of 
the early translations of Arabic scientific texts into Greek Jnplies that Greek 
language and culture survived, at least among Melkite Christians, well after 
the Islamic conquest; in fact modern scholarship has not reached a consensus 
on the point. Greek was used as the language of AOImispa uon until He end of 
the seventh century, which suggests that an elite of buren ts fluent in Greek 
existed up to two generations after the Islamic conquest." John of Damasus 
(ca. 675-ca. 754), a member of this elite and the greatest Eastern systematizer 
of Christian dogma, wrote all of his works in Greek." A number of scholars 
point out that when Caliph ‘Abd al-Malik (r. 684-705) made Arabic the language 


si Griffith, “Stephen of Ramlah and the Christian Kerygma in Arabic in Nain 
Century Palestine,” Journal of Ecclesiastical History 36 (1985), pp. 34 ff, e in idem, 
Arabic Christianity in the Monasteries of Ninth-Century Palestine (London, 1992), no. 7. 

#25, Vailhé, “Saint Michel le syncelle et les deux frères graptol, saint Théodore et saint 
Théophane,” Revue de l'Orient Chrétien 9 (1901), pp. 313-32, 610-42; I. Sev, T 
*Hagiography of the Iconoclast Period," in /conoclasm, ed. A. Bryer and J. Herrin 
(Birmingham, 1977). o ods 

9 See K. Versteegh, “Greek Translations of the Quran in Christian Polemics tae 
century a.D.) ZDMG 141 (1991), pp. 52-68 (with bibliography). It is unknown ps 
Greek translation of the full text of the Qur’an was available by the 9th century. Niketas 
discusses in detail only the first 18 of the 1 14 Quranic chapters. However, Moa s 
59-60) argues that Niketas seems to have had a Greek translation of the full text of the 
Qur'àn at his disposal. | 

* The exact date when the change from Greek to Arabic was introduced into chancery 
use is uncertain. A 10th-century Arabic source, the Fihrist of Ibn al-Nadim, antes the 
demise of Greek as the administrative language in Syria to the reign of EIE 1s 
al-Malik (r. 684-705), or his son, Hishàm (r. 724-43); trans. in Rosenthal, n 
Heritage in Islam, pp. 45-50; see also the Ibn al-Nadim, Fihrist, trans. Dodge, Me ids PP. 
581 ff. 


55 See D. Sahas, John of Damascus on Islam, the "Heresy of the Ishmaelites ud 
1972), pp. 17-48. 
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of bureaucracy, the knowledge of Greek seriously declined, even among Melkite 
Christians. The emergence of Christian literature in Arabic towards the end of 
the eighth century indicates that by that time the Christian flock of Syria and 
Palestine had begun to be more comfortable writing and reading Arabic than 
Greek. 

The literary career of Theodore Abü Qurra, the earliest Christian author 
writing in Arabic whose name is known to us, began around 772, and at least 
one recent scholar believes that he relied on the services of a translator for his 
Greek works." Evidence gleaned from hagiographical texts suggests that, 
toward the end of the eighth century, the Greek language, in spite of its cultural 
prestige in the Melkite circles, was no longer understood." On the other hand, 
Mango has discussed a number of examples that indicate the continuing vitality 
of Greek culture in Palestine during the eighth and early ninth centuries and 
argues that the Byzantine humanism of the ninth and tenth centuries was 
spurred by, among other things, the presence of Palestinian immigrants in 
Constantinople." In his concluding remarks Mango suggests that “the Byzan- 
tine revival was not a purely internal flowering; it was stimulated by a drawing 
in of resources from the periphery as also happened in the contemporary 
Carolingian Renaissance,” ? Although translations of Arabic scientific texts 
into Greek in that period can be seen in the context of that revival, Palestine 


*° For the date of Aba Qurra’s literary career, see S. Griffith, “Greek into Arabic: Life 
and Letters in the Monasteries of Palestine in the Ninth Century: the Example of the 
Summa Theologiae Arabica,” Byzantion 56 (1986), p. 124; rpt. in idem, Arabic Christianity 
in the Monasteries of Ninth-Century Palestine, no. 8. For the opinion that he did not write 
anything in Greek, see idem, “Stephen of Ramlah,” p. 34 ff. 

"' See 1. Ševčenko, "Constantinople Viewed from the Eastern Provinces in the Middle 
Byzantine Period," Eucharisterion: Essays Presented to Omeljan Pritsak = Harvard 
Ukrainian Studies 3/4, pt. 2 (Cambridge, Mass., 1979-80), pp. 735 ff.; rpt. in idem, 
Ideology, Letters and Culture in the Byzantine World (London, 1982), no. 6. 

* Mango, “Greek Culture in Palestine after the Arab Conquest," pp. 149-60. For the 
presence of Palestinian immigrants in Constantinople before the 10th century, see Ševčenko, 
"Hagiography of the Iconoclast Period"; Vailhé, "Saint Michel le syncelle et les deux 
frères graptoi”; J. Featherstone, “Theophanes of Caesarea, Encomium of Theodore Graptos,” 

Analecta Bollandiana 98 (1980), pp. 93-150; F. Halkin, “Saint Antoine le jeune et Pétronas 
le vainquer des arabes en 863,” Analecta Bollandiana 62 (1944), pp. 187-225; J. Gouillard, 
“Un ‘quartier’ d'emigrés palestiniens à Constantinople au IXe siècle?” Revue des Études 
Sud-Est Européenes 7 (1969), pp. 73-76; M. F. Auzépy, “De la Palestine à Constantinople 
(VIlle-IXe siècles): Étienne le Sabaite et Jean Damascéne,” TM 12 (1994), pp. 183-218. 

? Mango, “Greek Culture in Palestine after the Arab Conquest,” p. 160. 
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was not the only peripheral region of the Byzantine Empire to be in contact 
with Muslim culture. The Arabs first penetrated southern Italy and Sicily in 
327, when the forces of the Tunisian Aghlabids set foot on the island. The 
conquest of Sicily from the Byzantines was completed in 878, and it remained 
under the rule first of Aghlabid and later of Fatimid governors (the Aghlabids 
were subdued by the Fatimids in 909), until its conquest by the Normans in 
the latter part of the eleventh century, an event that also marked the end of 
Byzantine rule in the area. | i | | 

Byzantine culture survived in southern Italy and Sicily well into the thirteenth 
century.’ The coexistence of Arabs and Byzantines in the south of Italy resulted 
not only in Byzantine speakers of Arabic (and Latin) but also Arab speakers 
of Greek,” as well as a fusion of the Greek and Arabic medical tradition in the 
activity and the writings produced by the school of paren, the existence of 
which is attested at least as early as the tenth century.” 

Contact between Byzantine and Arabic medical science necessitating the 
mediation of bilingual individuals is also attested for tenth-century Umayyad 
Spain. Evidence can be found in the famous story about the Dioscorides 
manuscript recounted by Ibn Juljul, a tenth-eleventh-century Spanish pharma- 


% For a brief overview on the survival of the Greek language and culture in Italy (rom 
the 9th until the 1 1th century, see P. Lemerle, Le premier humanisme byzantin (Paris, 
1971); Greek trans. with updated bibliography in idem, Mo prótos byzantinos hioumanismos, 
2nd ed. (Athens, 1985), pp. 25-28. 


?! See G. Cavallo, “La cultura italo-greca nella produzione libraria," / Bizantini in Italia 
(Milan, 1982), pp. 495-612; M. Gigante, "La civiltà letteraria," ibid., pp. 613-51. 

?! Eor information on the bilinguals and trilinguals before and after the Norman conques! 
and their demographical distribution in the area, see V. von Falkenhausen, “I gruppi jae 
nel regno di Ruggero IJ e la loro partecipazione al potere," Società, potere e popolo nell'età 
di Ruggero I1, Atti delle terze giornate normanno-sveve (Bari, 1977), pp. 133-56; and 
eadem, "Friedrich IJ. und die Griechen im Königreich Sizilien," in Friedrich HI. Tagung 
des Deutschen Historischen Instituts in Rom im Gedenkjahr 1994, ed. A. Esci amd j 
Kamp (Tübingen, 1996), pp. 235-62. E 

? Legend attributes the founding of the school of Salerno to four physicians, a See 
an Arab, a Jew and a Latin. For an overview regarding the activity of the school 9r 
Salerno and further bibliography, see M. Pasca, “The Salerno School of Medicine, 
American Journal of Nephrology 4 (1994), pp. 478-82. For a summary of the most recent 
research contradicting the traditional view about the school of Salerno Sponzen by Pasca, 
see P. Skinner, Health and Medicine in Early Medieval Southern Italy (Leiden, | 997), PP: 
127-36. According to this view, several medical texts were copied m the south of pu 
very early, but the study and teaching of medicine was not institutionalized pel (ek 
of the 1 1th or the 12th century. FORO i 
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cologist.” In the mid tenth century, the Byzantine emperor” corresponded 
with ‘Abd al-Rahmàn b. Muhammad al-Nasir, the Umayyad ruler of Cordoba, 
and in 948-49 he sent gifts to Cordoba, which included a Greek illustrated 
Dioscorides and a Latin history by Orosius." Until this time the only available 
text of Dioscorides in Spain had been a ninth-century translation, where the 
Arabic rendering of terms such as plant names was problematic. Therefore, a 
new Dioscorides manuscript provided an opportunity to correct the older 
translation. The letter of the Byzantine emperor that accompanied the gifts 
stated that 


. one could profit from Dioscurides’s book only if there was someone who 
understood Greek well and knew the individual remedies. "If you have such a 
man in your country, O King, you can properly profit from the book. As far as the 
work of Orosius is concerned, you have surely in your country Latinists who are 
able to read Latin, and if you urge them to make the book available, they can 
translate it for you from Latin into Arabic...." At that time there was no Spanish 
Christian in Cordoba who could read ighrigi, that is to say, old Greek. Thus the 
book of Dioscurides remained in Greek as it was, in the treasury of ‘Abd al-Rahman 
al-Nasir and was not translated into Arabic. The book remained in Spain, but the 
translation of Istifan, which had come from Baghdad, remained in use. Then, 
when al-Nasir addressed a written reply to King Marinus [!], he begged him to 
send him someone who spoke Greek [/ghrigi] and Latin in order to teach slaves to 
translate for him. Thereupon King Armaàniyüs sent a monk named Niqülà [Nicholas] 
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Greek and knew the individual remedies how to prepare medicines with 
improved ingredients. Nicholas peany in Cordoba until his death at the 
beginning of al-Hakam al-Mustansir's reign (r. 961-76). 

Ibn Juljul's account makes clear the role science played as a diplomatic tool 
in the contacts between the two dominant cultures in the Mediterranean at that 
time. Taken at face value, he also seems to say that there was no one in 
Constantinople proficient in Arabic in the middle of the tenth century, because 
the translator of Dioscorides provided by the Byzantine Empire was proficient 
in Greek and not Arabic but Latin. The narrative indicates that there were 
people proficient in Latin in Constantinople at that time, but it does not say 
anything about people proficient in Arabic. In addition, translating the text of 
Dioscorides requires more than proficiency in the languages involved. Though 
Ibn Juljul seems to suggest that the Cordobans could not understand Dioscorides 
because of their ignorance of classical Greek," the structure of Dioscorides's 
sentences is simple and easy for a speaker of medieval Greek to follow. The 
difficulty in translating Dioscorides lies in knowing the Greek names of the 
plants current in the first century a.b. and being able to convey them accurately 
in a second language. It therefore takes not just any bilingual but a bilingual 
pharmacologist to translate the text. In addition, the Umayyad caliph al-Nasir 
specifically requested an individual proficient in Greek and Latin to teach, not 


to al-Nasir. He arrived in Cordoba in the year 340 n. / 951-52 a.D.” high-brow intellectuals, but (presumably Christian) slaves to translate for him. 


The request of the caliph is important for the history of the transmission of 
science in Umayyad Spain, but no indication about knowledge of Arabic in 
tenth-century Constantinople can be extracted from Ibn Juljul’s report. 
An idea about the kind of education that the translators from Arabic into 
Greek received can be gleaned from the Greek texts they produced. The 
Oneirocriticon avoids Arabic loan words and neologisms in its vocabulary. 
?! The report was translated in Rosenthal, Classical Heritage in Islam, pp. 194-97 The astronomical and astrological texts translated before the bale cently 
(with bibliography). See also M. M. Sadek, The Arabic Materia Medica of Dioscorides also use a technical vocabulary that is Hellenized and avoids Arabisms, in 
(St-Jean-Chrysostome, Québec, 1983), p. 9. contrast to translations of later periods. " Compared with the Arabic translations 
of Greek texts, which can be obscure and even incomprehensible without the 
E na a M oe c ace ae help of a commentary, the language of the Greek texts translated from the 
(948-52) the emperor in Constantinople was Constantine VII (r. 944-59). Both his 


predecessor and his successor were named Romanos: Romanos I Lekapenos (r. 920-44) | meus 
and Romanos II (r. 959-63). 


According to Ibn Juljul, the Byzantine monk had an enormous impact on the 
advancement of pharmacology in Cordoba, because he explained the unknown 
names of drugs in the work of Dioscorides and was able to show others, 
among them the pharmacologist Abū ‘Abd Allāh the Sicilian, “who spoke 


? The Arabic versions of the Byzantine emperor's name that appear in Ibn Juljul’s text 


? The Arabic text designates the language of Dioscorides as “ighrigi, that is yanani.” 
The term yünániyün in Arabic sources refers to the ancient Greeks as opposed to the 
Byzantines, who are referred to as Rim. 

? Methodoi pséphophorias, ed. and trans. Jones, pp. 16-17; Tihon, "Tables islamiques 
a Byzance," pp. 404 and 417; Pingree, From Astral Omens to Astrology, pp. 71-74. 


? On the Byzantine embassy to the court of ‘Abd al-Rahman b. Muhammad al- Nasir, 


see also F. Dólger, Regesten der Kaiserkunden des Ostrémischen Reiches von 595-1453, 
vol. | (Munich and Berlin, 1924), p. 82, no. 657. 


" Rosenthal, Classical Heritage in Islam, p. 196. 
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Arabic is relatively smooth and, on the whole, clear.' The overall approach 
to translation was not literal but paraphrastic; or, in other words, the Greek 
translations from the Arabic were not text-oriented but reader-oriented, a 
remarkable fact, given that no tradition of translating from Arabic into Greek 
existed before the ninth century and that rendering a technical text from a 
Semitic into an Indoeuropean language must have presented the translator 
with numerous challenges. 

Some idea of the difficulties involved can be obtained by looking at the 
process of translating in the opposite direction, from Greek into Arabic, about 
which we are much better informed.'?' In this case, problems were often 
circumvented through the use of a Syriac intermediary. A Syriac translation 
from the Greek often existed, but even when it did not one could be made 
with the express purpose of serving as a link between the Greek and the 
Arabic rendering of a work. Syriac scholars had been translating Greek texts 
since the fourth century; using a Syriac intermediary allowed the translator to 
take advantage of the accumulated experience in translating over centuries. 
Rendering the text from Syriac into Arabic was a much simpler process, given 
that both are Semitic languages." 

A reader of the Greek texts known to have been translated from the Arabic 
before the eleventh century, namely the Oneirocriticon and the astrological 
texts pointed out by Pingree,? immediately realizes that scientific translations 
from Arabic into Greek are rendered in an idiom closer to the spoken Greek 
of the time, much like the translations of scientific texts from Greek into 


'? For comments on the approach to translation by translators from Greek into Arabic, 
see Gutas, Greek Thought, Arabic Culture, pp. 142 ff. 


O! Some of the translators from Greek into Arabic were notorious for their poor Arabic 
style; see Gulas, Greek Thought, Arabic Culture, pp. 136-41. 


'? See S. Brock, “The Syriac Background to Hunayn’s Translation Techniques,” Aram 
3:1-2 (1991), pp. 139-62 (with further bibliography); idem, "Greek into Syriac and Syriac 
into Greek,” Journal of the Syriac Academy 3 (1977), esp. pp. 3-6 (AM£-. Y£ ); rpt. in 
idem, Syriac Perspectives on Late Antiquity (London, 1984). See also G. Strohmaier, 
"Hunain ibn Ishak: An Arab Scholar Translating Into Syriac," Aram 3:1-2 (1991), pp. 
163-70; rpt. in idem, Von Demokrit bis Dante (Hildesheim, urich, New York, 1996), pp. 
199-206. For references to medieval sources on Arabic translators and translations, see 
Hitti, History of the Arabs, pp. 309-16. 


103 A : zga nel Rn : - 
Only one of these translations has received critical edition in its entirety: Abü Ma‘shar, 
Albumasaris: De revolutionibus nativitatum, ed. D. Pingree. Excerpts from the rest have 


been published in various volumes of the CCAG; for references, see Pingree, From Astral 
Omens to Astrology, pp. 63-77. 


THE ONEIROCRITICON AND BYZANTINE INTELLECT UAL ACTIVITY 


419 


Arabic, which also employ a language closer to the vernacular than to classical 
Arabic. ^ Given the strong literary tradition of both languages and the 
“classical” style to which authors in each of them aspired, this use of tl 


he 
vernacular by translators provides food for thought. Although the Style of any 


author reflects his level of education and therefore also his social background, 
it is possible that in this case both the Greek and the Arabic translations were 
rendered into a more demotic idiom because they were meant to be utilitarian; 
practical requirements outweighed literary ambition. 

It is too soon to assess the volume and influence of Greek translations from 
the Arabic. But even allowing for some future finds, it is likely that the total 
number of Arabic works translated into Greek was far smaller than that of 
Greek works translated into Arabic. This disparity can be explained in part by 
the fact that, for a number of political, ideological, and social reasons, the 
numerous translations from Greek into Arabic were commissioned by the 


™ See G. Bergstrasser, Hunain Ibn Ishak und seine Schule (Leiden, 1913), pp. 28 ff; 
also Fahd, Artémidore d'Ephése, p. xviii. 

5 The problem is very complex, even regarding the translators from Greek into Arabic, 
about whom we are better informed. A number of them were Jewish or Christian, and 
several contemporary scholars agree that these religious communities wrote in a literary 
idiom that was closer to the vernacular than to classical Arabic, the literary standard to 
which Muslim authors aspired. The educational curriculum of a Christian intellectual 
living in the Arab lands around the 9th- 1Oth century is, for the time being, beyond the 
grasp of scholars. The major proponent of the view that the various religious communities 
under Muslim rule used their own literary idiom is J. Blau, A Grammar of Christian 
Arabic, Base Mainly on South-Palestinian Texts from the First Millennium (Louvain, 
1966); and idem, The Emergence and Linguistic Background of Judaeo-Arabic: A Study of 
the Origins of Middle Arabic, 2nd ed. (Jerusalem, 1981). For an analysis rejecting Blau's 
conclusion that Christian Arabs had their own literary language, different from that of 
their contemporary Muslims, see K. Samir, “Existe-t-il une grammaire Arabe chrétienne?" 
inActes du premier congrès international d'études arabes chrétiennes. Orientalia Christiana 
Analecta 218 (Rome, 1982), pp. 52-59. For the non-Muslim translators and their social. 
and intellectual standing in the caliphate, see H. Kennedy, “The Melkite Church from the 
Islamic Conquest to the Crusades: Continuity and Adaptation in the Byzantine Legacy,” 
The Seventeenth International Byzantine Congress: Major Papers (New Rochelle, NY, 
1986), pp. 325-43; A. Fattal, Le statut legal des non-musulmans en pays d'Islam (Beirut, 
1958); for the Dār al-Rūm in the Christian quarter of Baghdad, see G. Le Strange, 
Baghdad during the Abbasid Caliphate (Oxford, 1900), pp. 207-10; especially for the 
earlier period, see R. Schick, The Christian Communities of Palestine from Byzantine to 
Islamic Rule: A Historical and Archeological Study (Princeton, N. J., 1995); for a synthesis 
of secondary literature on the topic, see W. Kallfelz, Nichtmuslimische Untertanen im 
Islam (Wiesbaden, 1995), pn m 
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Abbasid royalty and the aristocracy, as well as literate classes in Baghdadi 
society, and were paid for with enormous funds, both public and private, set 
aside for the purpose. ^? Byzantine translations of Arabic works into Greek, in 
contrast, were incidental, rather than the result of an institutionalized, sustained, 
and uninterrupted effort as in the Arab world. True, some translations of 
Arabic works into Greek that were made between the ninth and the fourteenth 
century were prepared at the request of important individuals, including an 
emperor; Michael Synkellos translated Abi Qurra at the request of Patriarch 
Thomas of Jerusalem (r. 807-21); Symeon Seth translated Stephanites kai 
Ichnelates (the Arabic Kalila wa-Dimna) at the request of Emperor Alexios I 
(r. 1081-1118); Michael Andreopoulos translated the Book of Syntipas, this 
time not from Arabic but from Syriac into Greek, for the Byzantine governor 
(dux) of Melitene, Gabriel (ca. 1100); in 1266 the monk Arsenios translated 
the geomantic treatise of al-Zanati at the request of the lady Theodora, who 
has been identified as Theodora Doukaina, the future empress of Michael VIII 
Paleologos. The work of al-Ràzi on measles was translated (presumably in the 
eleventh century) at the command of an emperor, who remains unknown 
since he is not named in the introduction to the Greek translation. Only Alexios, 
the translator of Daniel's celestial omens in the year 1245, states that he decided 
to translate this work on his own initiative. But there never seems to have been 
extensive and systematic patronage for translations, possibly because the 
scientific texts already possessed by the Greek-speaking world covered most 
of what Byzantine intellectuals perceived to be their scientific requirements. 
In addition, the translations of a fair number of Greek texts had been assimilated 
into Arabic learning, forming a body of Arabic scientific treatises based on 
Greek knowledge that was of no interest to a Byzantine readership already 
conversant with the Greek originals. As Pingree has observed, though Arabic 
scientific texts were translated into Greek from the ninth to the fourteenth 
century and into Latin in the West only from the twelfth to the thirteenth 
century, more Latin translations were made in these two centuries than the 
Greeks made in six. According to Pingree, this disparity can be explained in 
part by the fact that the Byzantines had access to Greek scientific texts that 
were either superior or equal to those of the Arabs, but the Latins did not. 


' The political, ideological and social reasons for the wave of translations from Greek 
into Arabic are briefly outlined in EP, s.v. *tardjama," and more extensively discussed in 
the study by Gutas, Greek Thought, Arabic Culture. 


"" Pingree, “Indian and Pseudo-Indian Passages," p. 143. 
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If Byzantium had no pressing need for Arab learning, why translate at all? 
The reasons will become clearer as our understanding of developments in 
Byzantine science improves. But at least in the case of astrology, the difficulty 
in spite of a very conscientious effort, to render every single Arabic Asno 
term into Greek, evident already in the early stage of the translations that were 
in place by the eleventh century, shows how much Arabic astrology had departed 
from its Hellenistic antecedents."* As for the Oneirocriticon, one reason for 
translating it, in spite of the availability of a Greek manual on dream interpre- 
tation as comprehensive as Artemidoros's was, must have been that by the 
tenth century Byzantine readers could no longer connect their own reality 
with the pagan deities and the civic and social institutions of late antiquity that 
so frequently figure in Artemidoros."" Muslim sources were much closer to 
home for the Byzantines, since they are addressed to the adherents of a mono- 
theistic religion born out of a Judaeo-Christian background who lived at the 
same time in a society with institutions and an ideology that had its parallels 
in the Byzantine Empire. As for medicine, the preface to the translation of 
al-Ràzi's work on measles (IIepi Aou) briefly discusses the reason for 
preparing a Greek version of the text, stating what both the translator and his 
imperial patron expected to find in the translated work. The preface explains 
that, though Galen had discussed in detail everything about medicine in his 
works, as is well known to those who had studied them carefully, he had not 
dealt with measles sufficiently. In the words of the translator, this was because 
almost no one in Galen's time had caught the disease in question. '? Measles is 
a relatively new disease that first came to Europe from Asia in the sixth 
century A.D. 

In sum, the astrological and oneiromantic translations imply and the medical 
translation expressly states that the Byzantines turned to Arab works to improve 
their knowledge about subjects that were not treated adequately in their own 
literature. That they were aware of these gaps in their knowledge and that they 
made a concerted effort to fill them indicates that Byzantine science was not 
an imitation, regurgitation, or reorganization of works inherited from late 


'" See Pingree, From Astral Omens to Astrology, pp. 72-73. 

'? It was exactly this difficulty that Hunayn b. Ishaq tried to bypass by not simply 
translating the ancient Greek text of Artemidoros into Arabic, but by adapting something 
written for a pagan late-antique society to the needs of a monotheistic medieval one. 

! See al-Ràzi, De pestilentia in Alexandri Tralliani Medici Lib. XII, Rhazae de pestilentia 
libellus ex Syrorum lingua in Graecam translatus, p. 243. 
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antiquity, but rather was constantly taking into account contemporary reality 
and trying to address new needs and concerns as they arose. 

The translations from Arabic into Greek begun in the ninth and tenth centuries 
should therefore be viewed as part of the intense intellectual activity flourishing 
in Byzantium at that time, so that we can better understand whether the intel- 
lectual accomplishments of the caliphate had any bearing on the Byzantine 
revival of the ninth and tenth centuries and what role the classical tradition 
played in this revival. 

The magisterial study by Paul Lemerle, Le premier humanisme byzantin 
(1971) considers the possibility that the Byzantine relationships with the 
caliphate might have played a role in accelerating Byzantine humanism, 
particularly through the rediscovery of classical and Hellenistic texts that could 
no longer be found in the Byzantine Empire, but concludes that they were of 
no consequence. The question has recently been reexamined by Gutas, who 
suggested that Greek manuscripts in the minuscule containing ancient Greek 
scientific texts might have been copied in response to the translation and study 
of the same texts in Baghdad, or because of specific Arab demand for man- 
uscripts of these works."' Though more research is required before this issue 
can be resolved, the translations from Arabic into Greek made at that time 
indicate that at least some elements of Arabic learning, which were compatible 
with and complementary to the existing Byzantine tradition (since both the 
Arabs and the Byzantines were indebted to the classical and late-antique Greek 
heritage for their intellectual and scientific accomplishments) found their way 
to Byzantium. 

The Byzantine intellectual activity of the ninth and tenth centuries, known 
as the Macedonian Renaissance is usually viewed as exclusively or primarily 
classicizing, but the translations from Arabic into Greek suggest that it was 
more complex than the appellation "Renaissance" implies. The Oneirocriticon 
and the astrological texts translated from the Arabic in the course of the tenth 
century are not high-style literature, though this does not mean that they were 
unknown to Byzantine high society or the imperial court, the circles who were 
supposed to have produced and consumed the intellectual products of the 
so-called Macedonian Renaissance. There is evidence to suggest that the Oneiro- 
criticon was compiled for an imperial patron or at least used by an interpreter 
of imperial dreams. As for the utilization of classical and late-antique Greek 
sources, the example of the Oneirocriticon and its relationship with the work 


'! Gutas, Greek Thought, Arabic Culture, pp. 175-86. 
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of Artemidoros and other ancient Greek dreambooks that circulated in Byzan- 
tium during the tenth century is telling. Though these older Greek sources on 
dream interpretation were available, the compiler of the Oneirocriticon did 
not use them, but instead drew upon Arabic dreambooks.'” 

In several passages of the Oneirocriticon Artemidoros’s wisdom returns to 
Byzantium by way of the Arabic sources usea oy the Byzantine compilation, a 
recycling of ancient tradition between a and Islam that is not unique. 
Pingree has argued that elements of ancient Greek astrology returned to 
Byzantium via translated Arabic texts at around the same time. ~ The example 
of dream interpretation shows that we should proceed with caution in drawing 
our conclusions, however. While it is certain that the author of the Oneirocriticon 
did not use Artemidoros's work, there is no reason to believe that he was not 
aware of its existence. Whatever the case, at least some Byzantine readers read 
both the Oneirocriticon and Artemidoros, as can be deduced from the excerpts 
from the Oneirocriticon copied by an eleventh-century hand on the margins 
of the earliest surviving Artemidoros manuscript. These readers may have 
regarded the agreement between Arab and ancient Greek lore as contrmadon 
of the tradition's validity. It seems that the translation of Artemidoros into 
Arabic functioned in a similar way, that is, not to reject the indigenous Semitic 
lore on dream interpretation but to complement it and to confirm its validity. 
As Strohmaier has noted, the Arabic translation appears to have been couched 

in terms conforming to the tradition of dream interpretation." All this may 
explain the popularity of the Oneirocriticon in the Byzantine world, as evidenced 








! The earliest Greek manuscript containing Artemidoros's work belongs to the i" th 
century. However, there are two pieces of evidence that his work was read by Byzantine 
intellectuals in the course of the 10th century: (1) numerous and extensive passages from 
at least four out of his five books were copied into a Byzantine encyclopedia of the 10th 
century, the Suda Lexicon, see Suidae Lexicon, ed. Adler, vol. 5, index a 
67-68), s.v." Apxeutóopoc." (2) Artemidoros is mentioned in the Philopatris, a pocos 
dialogue that appears to have been written in the 10th century, possibly during the rele 0 
Nikephoros Phokas; see Ch. Aggelidé, "He chronologia kai ho suggrapheas tou dialogon 
Philopatris," Hellénika 30 (1977-78), pp. 34-50; for other views on the date of the text e 
ODB, s.v. “Philopatris.” For the passage of the Philopatris referring to Artemidoros, see 
del Corno, Graecorum de re onirocritica, p. 22. Besides Artemidoros, four more ancient 
Greek dream interpreters whose works do not survive today are mentioned in the Suda, 
which tells us that a number of ancient texts on dream interpretation were known and 
available to the Byzantines during the 10th century. 

8 Pingree, “Classical and Byzantine Astrology,” pp- 227-39. 


' Strohmaier, “Die griechische Götter,” pp. 149-50. 
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by its extensive manuscript tradition, as well as the popularity of Artemidoros 
in the Arab world, as evidenced by the abundant quotations from his treatise 
found in later Arabic dreambooks. Both works were very popular because the 
new is always more readily accepted if some of its elements are already familiar. 
The best evidence for Byzantine and Arabic intellectual contacts are the 
translations of scientific texts from Arabic into Greek. Byzantine narrative 
sources are silent on the subject. But, in Magdalino's words, “One has to 
recognize that rejection, whether expressed through adverse comment or 
through silence, may be a rhetorical attitude, which does not preclude reception 
and may actually be used to disguise it." '? It is not hard to understand why 
Byzantine intellectuals, including those belonging to imperial circles, would 
have welcomed the translation of Arabic scientific texts in the ninth and tenth 
centuries. Diplomatic contacts provided the Byzantines and the Arabs with a 
chance to test and display each other's learning. Contemporary scholarship 
has time and again examined the Byzantine narrative sources pertaining to the 
diplomatic missions to the Arabs of four eminent Byzantine scholars, John the 
Grammarian, St. Constantine/Cyril, Patriarch Photios and Leo Choirosphaktes, 
as well as the alleged invitation to Baghdad extended by Caliph al-Ma'mün to 
Leo the Mathematician. In his recent reexamination of these sources, Magdalino 
rightly emphasized the significance of the fact that the four Byzantine ambas- 
sadors to the caliphal court were individuals “highly distinguished in secular 
learning," which indicates that they were chosen because learned discussions 
would be part of the diplomatic agenda and because the Byzantine government 
was anxious to prove to its Muslim neighbors “that the wisdom of the Greeks 
was still, contrary to rumor, alive and well in Christian hands." ''6 
Diplomatic dazzle aside, the Arab-Byzantine military hostilities that reached 
their height in the ninth and tenth centuries provided a practical reason for 
wanting to know about the scientific progress of the enemy. Advances in 
science and technology guarantee superiority in the battlefield: astronomy, 
meteorology and dream interpretation are all mentioned in the Constitutiones 
Tacticae of Emperor Leo VI (r. 886-912) as arts that minister to the waging 
of war. Practical alchemy of the kind encountered in Middle Byzantine formulas 
shows knowledge of Arabic alchemy, and it too is useful for developing war 
technology. Two of those formulas pertained to the tempering of metals, and 
one was applied to the manufacture of swords. Alchemy also contributed to 


'^ Magdalino, "Road to Baghdad," p. 196. 
"6 [bid.. p. 206. 
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the development of incendiary concoctions such as Greek fire." 

The nature of the few known translations of Byzantine (as opposed to 
ancient Greek) texts into Arabic confirms the impression that translations 
from and into Greek and Arabic were made for reasons other than intellectual 
curiosity. Excerpts from an Arabic translation of Byzantine works on military 
strategy, including the Srrategikon attributed to Emperor Maurice (r. 582-602), 
were incorporated in al-siyásatu-I-*ammiyyah (Universal Governance) which 
is probably the earliest Islamic speculum principis. Its author was in the 
entourage of Salim Abu-l-‘Ala’, the secretary to Caliph Hisham b. ‘Abd al-Malik 
(r. 324-43). The fourteenth-century Egyptian author Muhammad b. Mangli, 
in two of his fifteen treatises on military subjects, quotes parts of the Con- 
stitutiones Tacticae by Emperor Leo VI (r. 886-912). A tenth-century date 
has been suggested for the translation of this Byzantine manual into Arabic." 
In addition, a number of Arabic alchemical texts seem to have been based on a 
Byzantine, and not an ancient Greek, model. One is the Kitab al-habib (Book 
of the Beloved), which is based on the alchemical works of Stephen of 
Alexandria and the works attributed to the emperor Heraclius and to Marianos, 
the Byzantine monk who, according to the Arabic tradition, taught alchemy to 
the Umayyad prince Khalid b. Yazid b. Mu'awiya (d. 20245. 


"7 For a summary of discussions and bibliography on the Greek fire until 1984, see 
Christides, Conquest of Crete, pp. 63-66; see also Th. K. Korres, Hygron pyr. Hena hoplo 
tes byzantines nautikés taktikes (Thessaloniki, 1995). 

"8 See M, Grignaschi, "L'origine et les métamorphoses du Sirr-al-asrár," AHDLMA 43 
(1976), p. 9. 

!? See V. Christides, “Naval Warfare in the Eastern Mediterranean (6th- 14th Centuries): 
An Arabic Translation of Leo VI's Naumachica," Graeco-Arabica 3 (1984), pp. 137-48; 
N. Serikoff, “Leo VI Arabus? A Fragment of Arabic Translations from the Tactica by 
Leo VI the Wise (886-912) in the Mamluk Military Manual by Ibn Mankali (d. 1382," 
Macedonian Studies 9:3-4 (199 , p. 59, suggests the sixties of the 10th century as the most 
probable date for the Arabic translation of the Tactica, but does not support this proposition 
with hard evidence. 

3 On Marianos and the Arabic tradition, see Ullmann, Die Natur- und Geheimwissen- 
schaften im Islam, p. 192; however, Khalid b. Y azid's involvement in the translation of 
Greek alchemical texts into Arabic is shown to be a later fabrication in M. Ullmann, 
“Khalid b. Yazid und die Alchemie: Eine Legende," Der Islam 55 (1978), pp. 181-218. 
Mention of Byzantine Greek (as opposed to ancient Greek) texts translated into Ataple is 
also made by the 10th-century historian al-Mas‘ūdī, without, however, specifying what 
kind of works were translated; for references, see Gutas, Greek Thought, Arabic Culture, 
p. 30. 
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The military importance of dream interpretation is acknowledged in at least 
one Byzantine military manual of the tenth century, Ooa det yiyveo@ar top 
ueyáAov Kai vyndov BaciAÉoG töv Pouaíaov uéAAovtoc éoocate)oqi 
(What Should Be Observed When the Great and High Emperor of the Romans 
Goes on Campaign), written during the reign of Constantine VII (945-59) on 
the basis of a lost work by Leo Katakylas, a high-ranking official under Leo 
VI, Constantine's father."' It details the logistics of an imperial campaign in 
Anatolia and includes a list of books that the emperor should take with him: 


BiBAia 7 GkoAovOta th £xkAnoiac, DiBAta otpatnyixà, BLBALG uNyaviKd, 
EAenodets Exovta, Kal BeAonorixà kot Etepa appodia ti UnoOÉoei, yovv npóc 
roAÉuoug xai xaotipouaxiag piBALo LotopiKa, &&atpétog S€ tov MoAvatvoy 
Kal tov Zuptavóv: fifAtov 10v OvetpoKpitny’'” BiBAiov cuvavemiarikóv: BLBAiov 


"' Published as "Appendix ad librum I" in De cerimoniis aulae byzantinae, ed. Reiske, 
ol. | (Bonn, 1829), pp. 444-508; new ed. J. Haldon, Three Treatises on Expeditions, text 
(C), pp. 94-151; hereafter cited as "treatise On Imperial Expeditions." On the authorship, 
date and sources of this text, see Haldon's detailed introduction to the edition, as well as 
the ODB, s.v. "De ceremoniis." 


' Both commentators of the text, Reiske (p. 523) and Haldon (p. 211, n. C 199), 
believe that this dreambook is by Artemidoros. However, the dreambook of Artemidoros 
is always called BiBAia óvetpokpvü dá, both in the manuscripts where it survives and in 
references to it that can be identified in other works Moreover, no ancient dreambook that 
we know of is called Oneirokrites. My information on the title of Artemidoros is based on 
Rigault's edition of 1603, which repeats the editio princeps without changes, as well as on 
the apparatus of the two critical editions, by R. Hercher (Leipzig, 1864) and Pack (1963), 
and on the descriptions of Artemidoros's manuscripts published the relevant catalogues. 
For a complete inventory of the manuscripts of Artemidoros and references to the relevant 
library catalogues, see the introduction to Pack's edition. All references to Artemidoros in 
ancient and medieval literature have been collected by Pack, p. xxiv. All references to 
ancient dream interpretation in ancient and Byzantine authors were collected by del Corno, 
Graecorum de re onirocritica. The dreambooks recorded there are the following (the 
numbers in parenthesis refer to pages in del Corno): téyvn Ovetpoxpitiky and dnobAKaL 
Bewmpnudtwv (24, 32 59), nepi dveipwv (25, 34, 61), nepi kpicews òveipwv (45), nepi 
TOV OVEIPATwV xoi tv onuetov ôt dv 6 Eeovipoç tijv aùtokpátopa apy TARLoEe 
(51), nepi pavtikig (53, 83, 84, 162, 165, 167), $uctKóc Aóyoc (53, 84), nepi xpnouðv 
(57, 164), nepi wuxtis (58, 161), OVELPOKPLTLKG (66), nepi £vunviov (67, 153), nept 
Unvov Kai &vunviov (68, 148), nepi ms kad’ Drvov naviixfis (148), BiBAoL” Opou Kai 

"lotóoc (151), nepi tepátav kai onugtov (152), nepi xypnowmpiov (164). Eustathios of 
Thessaloniki (12th century) in his commentary to the //iad (A, 63) writes of the ancient 
dreambooks: xai eictv éyypadoi tec téyvar OVELpOKpLTLKal, Wonep Åoav kai 
olovictikal xal Bunka kat Etepar (There exist some written dreambooks [rechnai 
oncirokritikai] as there used to be books on the interpretation of the flight of birds and the 
portents of sacrifices); see Eustathios of Thessaloniki, Commentarii ad Homeri Iliadem 
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tò nepiéxov nepi £uóetac koi xeuióvoc Kai CAANG, vet0d te Kat Gotpandv Kal 
Bpovt@v Kal Gvépiov éni$opüc xpóc xobroic BpovtoAóytov Kail geropohóyov, 
kai €tepa, doa Napatnpovvtar ot MAEvorikol. totéov 8&, ón TOLODTOV BifAiov 
EordonovnOn Kal EK 10AAQv BiBALov Tpavicdn Rap E00 Kovotavtivov g £v 
Xprotd Bactret aiovio BaciA£cs' Popatov.'? 


Books: the liturgy of the Church, military manuals, books on mechanics, including 
siege machinery and the production of missiles and other information relevant to 
the enterprise, that is to say, to wars and sieges; historical books, especially those 
of Polyaenos and Syrianos;' an oneirocritical book; a book of chances and 
occurrences; a book dealing with good and bad weather and storms, rain and 
lightening and thunder and the vehemence of winds; and, in addition to these, a 
treatise on thunder and a treatise on earthquakes, and other books, such as those 
to which sailors are wont to refer. Note that such a book was researched and 
compiled from many prar for myself, Constantine, emperor of the Romans in 
Christ the eternal King.'? 


A further comment on the military importance of dreams can be found in yet 
another military manual of the tenth century, the Constitutiones Tacticae by 


pertinentes, ed. M. van der Valk, vol. | (Leiden, 1971), p. 78. Greek manuscripts apply 
the title Oneirokrites only to Byzantine dreambooks: óveipokpitng Kata Mavovýà tod 
[loAatoAóyov [sic] from Paris. gr. 2419; overpoxpitns ó u£yag by Blasios the Athenian 
from Athen. Bibl. Nat. 1350; óveipokpitng Kata Tv oeàńvnv from Vat. er. 342; 
óvetpokpitng TOD KAGE ynóiov TOD Kata GAPaBrtov from Aten. Bibl. Nat. 1275 and 
ETEPOG oveipokpimg tis oeAT|vng from the 19th-century Athen. Bibl. Nat. 1350. Oneirokrites 
is likely to have been the original title of the Oneirocriticon, as is suggested by part of its 
manuscript tradition. The Oneirocriticon is by far the longest and most comprehensive 
among the surviving Byzantine dreambooks, as it covers 241 printed pages (compared 
with approximately 20-30 printed pages for the other surviving dreambooks) and, when 
not excerpted, it usually occupies a whole volume in the manuscripts. The only extant 
Greek dreambook of comparable length is Artemidoros. It is therefore conceivable that the 
dreambook mentioned in the Treatise on Imperial Expeditions is none other than our 
Oneirocriticon. Of course, the title Oneirokrités is generic, an it is not impossible that a 
second dreambook of substantial length by this title circulated in Byzantium, but if it did, 
no information about it has survived. 


™ Constantine VII (attributed to), De cerimoniis, ed. Reiske, vol. 1, p. 467; new edition 
by Haldon, ed. and trans., Three Treatises on Expeditions, p. 106 

™ Both Polyaenos and Syrianos wrote treatises on warfare. Their characterization as 
"historical books" is due to the fact that both manuals included illustrations drawn from 

older historical works, such as Herodotos and Thucydides; see Haldon, ed. and rans 
Three Treatises on Expeditions, p. 210, n. (C) 199. Quoted from the translation by 
Haldon, ibid., p. 107. | 


* Quoted from the translation by Haldon, ibid., p. 107. 
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Leo VI, who addresses the following admonitions to his generals." 


Béfatov èv ovdév pot 6okei tov Ooveipov: nAáttecOat SE Kal neiOew toic 
OTPATLÓTAG, WOTE MLGTEVELV TOUG GOVE OvELpouc viknv £rayyeAonévouc, i 
Kaip WGALOTA roA&pov xprjouióv £ottv kat AvayKatov. Aóbavtec yàp Gc and 
Oeod xpüciuov tov Mapa GOD GémyoUuevov Óv£ipov, Bapsaréwe xoi 
üveniotpóooc KATA TOV TOAELiMV EXLYELPIGOVGL, kat tr zpoOuuto Thy áv6petav 
SitAaciacovoty. 


Nothing about dreams seems reliable to me. But, in time of war, it is useful and 
even necessary to fabricate <them> and to persuade the soldiers to believe your 
dreams that promise victory. For, thinking that the dream that you narrate is a 
portent from God, they will attack the enemy courageously and steadily, and their 
bravery will be doubled by their eagerness. 


Practical considerations may have initiated the enthusiasm for translations 
from Arabic into Greek, but genuine intellectual curiosity must have both 
sustained it and broadened the scope of the Arabic sources chosen for translation. 
Given that a number of the translated texts pertain to the occult sciences and 


'6 Leo VI, Constitutiones Tacticae (PG 107, col. 1061A). See also ch. 1, n. 237. 
Towards the end of his treatise Leo enumerates the fields of human knowledge that are 
important for waging war (Epilogus, PG 107, col. 1088B): vy Xuvepyovo: 8€ tH dvoer 
TOV NOAELOV AVTAL al TEXVAL, otov OMALTLKT, Aoytottkr, GPYLTEKTOVLKN, GOTPOVOLLLKT, 
tepatiKkn, tatpiKny (The following arts contribute to the nature of war: the art of using 
heavy arms, practical arithmetic, architecture, astronomy, priesthood and medicine). Works 
on at least two of the above arts, astronomy and medicine, are known to have been 
translated from Arabic into Greek as early as the 10th century. Further on, Leo explains 
the role of each one of these arts. His treatment of astronomy-astrology deserves some 
attention, as it focuses not only on the practical but also on the occult aspects of reading 
the stars (Epilogus, PG 107, 1089B-C): Ea’ Tig 8€ Gotpovopias eloitv, tous katpoc toU 
EVLALTOD KPOAEYELV, EV olg YEWOVOV kal KavUGTWV uexapoAot yivovtat, Tj o6dtov 
Oufpiov LEtadopal, Ñ mvevpatwv cEaciwv Kivyoeic, £& dv otpateouata MOAAGKIG eig 
u£ytotouc Kivévvous Evereoov. dpac TÖV éri0Éogov xal npóc xác Gvaravoete, ÈV alc 
GotoxoUvtec NMOAAGNKIC dypnotov tiv Svvapiv tives dmepyaCovtat. Mepi te oeiouóv 
Kai TOV GAAwv onueiwv tà LEAAOVta 8nAozoteiv, Ñ Kai npóc tò GUUdEPOV Tac &niéavelag 
EVIEXVUNS HETAPVOLICEeLv [sic]. Mavta tadta trj dotpoAoyiac etoiv (The role of astronomy 
is to predict the seasons of the year during which changes in cold and hot weather occur, 
or alterations in rainfall or extraordinary motions of winds, because of which armies have 
frequently fallen into the gravest danger. It is also to divide day time and night time 
accurately in order [to determine] periods of attack and periods of rest. Some [generals] 
who fail [to do that] frequently render their forces useless. In addition, its role is to reveal 
the future through earthquakes and other portents, or even artfully to adapt [the interpretation] 


of these phenomena according to what is advantageous. All of the above belong to the 
realm of astrology). 
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that the Orient seems to have been Stereotyped in the Byzantine mind as the 
cradle of apocry phal wisdom," a possible Byzantine demand for Arabic 
knowledge on such topics may also have played its part, if not in the preparation 
of these translations, at least in their being copied and excerpted in later 
manuscripts. 

The Oneirocriticon is only one small part of the intellectual exchanges 
between the Byzantines and the Arabs that took place in tl 


i 1€ course of the 
ninth and tenth centuries, in spite, or rather because, of their military and 


political confrontation. The source material that survives can help modern 
scholarship to document these exchanges, but research in this direction has 
barely begun."* Obtaining a comprehensive picture of mutual influences 
between the Byzantine and the Islamic civilizations will require the effort of 
many individuals over many years; their findings will help us write a new 
chapter in the history of world civilization. 


' Cf. the remarks on the ethnic origin of the astrologers, diviners, and sorcerers in the 
Byzantine empire in Ph. Koukoules, Byzantinón bios kai politismos, Vol. 1:2, pp. 136-39. 


™ The lack of reliable and comprehensive philological tools is acutely felt in Arabic 
studies. The dearth of critical editions renders recourse to the manuscripts themselves 
obligatory. The extensive holdings of libraries in the Middle East have not yet been 
properly catalogued, and the catalogues that do exist sometimes provide very poor or 
incorrect information. For an overview of the quantity and quality of the available 
catalogues of Arabic manuscripts, see R. S. Humphreys, Islamic History: A Framework 
for Inquiry, rev. ed. (Princeton, N. J., 1991), pp. 36-40. Especially on the problems of 
philological and other scholarly preparation regarding the study of Arabic astronomy, but 
also the rich promises for important future discoveries that the field holds, see G. Saliba, 
"Writing the History of Arabic Astronomy: Problems and Differing Perspectives," JAOS 
116:4 (1996), pp. 709-18; and idem, A History of Arabic Astronomy: Planetary Theories 
during the Golden Age of Islam (New York, 1994), pp. 1-47. In addition, the difficulty of 
obtaining microfilms from, or even gaining access to, the manuscript collections of several 
eastern European and Middle Eastern libraries forces scholars to base their inquiries 
mainly on the holdings in western European and American collections. This situation 
Warrants the hope that currently unknown texts relevant to the history of Arabic and 
Byzantine science will surface in the future. 








APPENDIX 1: THE VARIANTS OF PARIS. SUPPL. GR. 690 IN 
ARABIC SOURCES! 


The following passages demonstrate the relationship between the Paris 
abridgment and the other (Greek, Latin, and Arabic) branches of the tradition 
of the Oneirocriticon. They indicate that the variants found in the Paris 
abridgment that are absent from Drexl's text should not be attributed to the 
intervention of the epitomist. They were present in the extended version of 
the Oneirocriticon from which the abridgment was made and ultimately 
originated in the Arabic sources of the Byzantine dreambook, as is evident 
from similar interpretations found in extant Arabic dreambooks. 

The first indication that the epitomist closely followed the structure and 
interpretations found in his model is the placement of a paragraph on the 
theory of dream interpretation at the very beginning of the Paris abridgment. 
Chapters with analogous content are found both at the very beginning and at 
the very end of the Oneirocriticon in Drexl's edition of the text. The fact that 
in Leidens. Voss. 49, Pascalis Romanus, and in most Arabic dream books, the 
theory of dream interpretation is found only at the beginning of the work 
supports the conclusion that it was at the beginning in the epitomist's s model, 
In Paris. gr. 2419, the theory of dream interpretation is also at the. beginning 
of the work, but because it contains the phrase “as we have mentioned. earlier" : 
(ka8ac mpoeinopev), this placement may not reflect the Greek archetype, 
but may have resulted from the rearrangement of chapters that i is otherwise in 
evident in that manuscript. 


' As collected by Gigli, "Gli onirocritici del cod. Paris. Suppl. gr. 690," -Prometheus 4b Po 
(1981), pp. 83-85; the references to the editions of texts are as follows: Nikephoros, ed. Drexl T 
= F. Drexl, "Das Traumbuch des Patriarchen Nikephoros,” Festgabe für Albert Ehrhar < 
(Bong: "Leipzig, 1922), pp. 94-118; Nikephoros, ed. Guidorizzi —'G. Guidorizzi,. 
Nicephoro: Libro dei sogni (Naples, 1980); Germanos =s F. Drexl;. Das Traumbuch des 
Patriarchen. Germanos,” Laographia 7 (1923) pp. 428-48; Pascalis Romanus = ( | 
"Le Liber Thesauri Occulti"; Berriot = F. Berriot, Exposicions et signifi icacions ü 
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Interpretations Extant only in Paris. Suppl. Gr. 690 
Pearls and Black Clothes 


Paris. Suppl. gr. 690, fol. 125r, col. 1: 


tò yàp uéAav ipdtiov et xat OAtwems SnAwTLKOV &xpiOn, GAA’ obl xoi toic 
cuvri&oc éyouci TOD toi0910U £vóUpatoc, WMoavTWS Kai ot papyapitat Kot ot 
Ai8ot, gi Kai eig Codiayv kai Ogoyvooiav &xpiOncav, GAA toic keypnuévoic 
avtoig £& £Oouc, ooxi è Kal tots néÉvnoi Koi toic iótótatc. TA ATE Ev xoc 
Kpiogot TOV Ovelpatwv &6nX.o0n. 


Though a black garment was interpreted as indicative of sorrow, «such an 
interpretation» does not «apply? to those who usually wear such clothing. Likewise, 
though pearls and gems were interpreted as wisdom and knowledge of God, this 
applies to those who use them habitually, not to the poor and common people. The 
same things have been indicated in the «part of this work that contains» dream 
interpretations. 


This passage is inserted in the abridgment in a place that corresponds to Drexl 
240, 21-22; black clothes are discussed in Drex! 167, 24—168, 12; pearls are 
discussed in Drexl 200, 23-203, 25 and 210, 25-211, 9 (as this last passage 
appears with minor modifications in Vat. gr. 573, fols.199v-200r, I will quote 
it from there). The phrase ta aùtà Ev toig kpicgot TOV OVELIPATOMV ESTADO 
(the same things have been indicated in the «part of this work that contains» 
dream interpretations), which corresponds to the contents of the entry on 
gems in the extended version but not in the abridgment, was probably copied 
from the extended version unchanged, without checking to see that it 
corresponded to the contents of the abridgment. 


Cf. Pascalis Romanus II, 1; Collin-Roset, “Le Liber Thesauri Occulti," 165, 
22-166, 2: 


Si vestimenta nigra angustiam et tribulationem significent, tamen non talia 
significabunt monacho vel qui utitur eis. Similiter gemme ac margarite quamvis 
sapientiam et Dei cognitionem presignent nobili vel sapienti aut illas gestanti, 
verumptamen rustico, pauperi aut idiote non illa significabunt; cuius enim precii 
erit margarita inter porcos (Matt. 7:6)? Nullius. 


Though black garments signify straits and tribulation, they do not signify the 
same for a monk or someone who uses them «regularly». Likewise for a gem and 
a pearl. Though for a nobleman or a wise man or someone who wears them 
«regularly» they indicate wisdom and knowledge of God, for a peasant, a poor 
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man or a commoner they do not signify the same thing. For what value could a 


pearl have among swine (Matt. 7:6)? None. 


Cf. Paris. Suppl. 8r. 690, fol. 122r, col. 2: 


MAPrAPO! riMIO! AO! Ot uapyapizat xat ot TYLLOL ALBOL eic etovc AdyoUs kot 
coóiav kal Ogoyvooiav, WG ETL TÒ NOAD Staxkpivovtan. tivèc Sè Saxpva xot 
kAovOuóv einov, Ti POBov ano EFovotac, 


PEARLS, GEMS: Pearls and precious gems are most of the times interpreted as div- 
ine words, wisdom and knowledge of God. Some said <that they signify> tears 
and wailing, or fear of authority. 


Cf. Vat. gr. 573, fol. 199v-200r: 


£i 5è in <ò Bactredc> Ott iveykav ato ALBoug xot Lapyapitac, avardyws 
109 TANGovG, yapav SéEetar. dAXoc £v iy tadta Ot EvMdproEv, eprioet 
miovtov &váAoyov Kai S6Eav. kat Gavatov and BacuAéoc. Tadta yap, Baciet 
uóvo àppóGet. 


If «the emperor» dreams that he was brought gems and pearls, he will receive joy 
commensurate to their number. If someone else dreams that he received such 
things, he will find commensurate wealth and glory and death from the emperor, 
for such things are approprate for the emperor alone. 


Cf. Vat. gr. 573, fol. 202v: 


ot uápyapot yap, Eig codiav Kol Yapav KpoeKpiOnoay, avaroywg tov peyebous, 
£i dé (Sy tic Sti EbpE LLKPOUS Lapydpous NAELOTOVG, EVPTOEL Xapa Katt cogiav 
éhdttova. toAAáKig 8& tata návta, eic póßov axo éCovotag kptvovtot. Éàv 
in tic StL EE AVIV TLOLAGEY ... gi SE TOD KOLVOD AGOD [ot], eùphoer qófov 
Kal tpóuov ad é&ovoiac. Todto yàp BaotAebotv Kai EEOVOLEPYALG àpuóðtov. 


Pearls were previously interpreted as wisdom and joy commensurate to their size. 
[f someone dreams that he found several small pearls, he will find moderate Joy 


and wisdom. All such things are frequently interpreted as fear of authority. 1f 
someone dreams that he wore any of them ... if he is a commoner, he will find 
fear and terror from the authorities. For such a thing is appropriate «only? for 
emperors and people in a position of authority. 
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Outcome of a Dream in Twenty Units of Time 
Paris. Suppl. gr. 690, fol. 125r, col. 1: 


and npomg spac vukteptvrio £oc tpitmnc, cikocaetg EoTLV T] ëkBaoig ñ yàp 
elkoouenis £onv f] Kpiots Ì e«oot LNVav 7 £ixoot £fióopábov rj eikoot huepåv 
Ñ ELKOOL MPA. 


<If a dream was dreamt> between the first and the third hour of the 
night, its outcome will come in twenty years or its interpretation <will 
be fulfilled> in twenty years or in twenty months or in twenty weeks or 
in twenty days or in twenty hours. 


In the extended version the passage reads (Drexl 241, 2-3): 


ATÒ npotns yàp Hpac TÅG vuktóg Ews tpitmg kpivetat LEXPL ELKOGTOD Éx0vc f 
&kaoic. 


From the first until the third hour of the night the outcome «of a dream» is 
interpreted as «taking» up to twenty years «to be fulfilled». 


The Greek model of the Liber Thesauri Occulti included this phrase of the 
Paris abridgment. Cf. Pascalis Romanus II:1; Collin-Roset, "Le Liber Thesauri 
Occulti," p. 167, Il. 1-2: 


Sompnium a prima hora noctis usque ad ejusdem terciam visum in .XX. annis vel 
mensibus seu ebdomadibus vel diebus aut horis .XX. terminabitur.’ 


A dream dreamt between the first and third hour of the night will be fulfilled in 
twenty years or twenty months or weeks or days or twenty hours. 


Change of Religion 


Paris. Suppl. gr. 690, fol. 125r: 


* The same addition occurs in the Anglo-Norman version from the end of the 13th 
century (Berlin Q. 968): Si devez savoir qe le songe qe avient al comencement del nuyt 
Jeques a la terce houre doit avenir al plus tard en .XX. aunz ou en .XX. mois ou en .XX. 
semaignes ou en .XX. jors. (Berriot, Exposicions et significacions des songes, p. 301). 
Apparently this version used Pascalis Romanus as a source. The addition does not occur in 
Leo Tuscus (at least not in the text contained in Digby 103). 
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ENAAAATH MIETEQE’ NMS Tictews £vaAXaoyiü HETATPORHV kal Kakonetav tay 
1PORWV oni vet. 


CHANGE OF RELIGION: Changing one's faith indicates the transformation and vil 


, eness 
of «the dreamer's» manners. 


Cf. Drexl 8, 1 ff.; Gigli notes that the first general statement is absent from the 
other Greek manuscripts, but it may well have existed in the archetype in 
order to serve as an introduction to particular cases. 


Cf. Ibn Shàhin, no.1070: 
vela US |! als albLil Ls! gal T eal EC djs M aly m 
Bolas 5 Us Jai 
If someone sees that he changed his religion from Islam into one of the false 


religions, indeed this is perpetration of sins (, ali) and it is said «that it means» 
depravity and vileness (xakonevav). 


Icons 


Paris. Suppl. gr. 690, fol. 126v, col. 2: ei ji] ó todto eiðdç Entotatar 
Goypadixtv («Icons in gold mean sorrow>, unless the dreamer is a painter); 
cf. Drexl 106, 24-27. 


Pumpkin and Melon 


Paris. Suppl. gr. 690, fol. 127r, col. 1: 


<KOAOKYNOH KAI MENON: > Bote TH Lev £000] tobtwv evooTtA yvorme onpatvet. 
1a è dobevi kai podn Kal pepapappéva TovVaVTLOV, GAAG xat T] TOVTOY 
Kptotc GAAws £v Éapt Kai GAAws Ev POtvondpw voeitat. : 


<PUMPKIN AND MELON: > those that are thriving indicate straightness of thought. The 
feeble, overripe and withered ones <indicate> the opposite, but even their 
interpretation is meant <to be> different in the spring and different in the fall 


For the influence of spring and fall on the truthfulness of dreams, cf. ‘aldo 
Drexl 240, 24-25. This interpretation is missing from the chapter on pumpkins 
and melons in the extended version (Drexl 158, 2-3), but it corresponds almost 
verbatim to another passage of the extended version, the interpretation of the 
leaves on trees (Drexl 107, 6-10) : tà yàp evOaAT xoi evtpadn hauls 
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yvauns ótacnuaivouciv, ta 6& doðevi Kai pod8n xoi HELOpPALUE VE 
yvóunç ótakpivovotv dioOeveic tpónovç (The thriving and well-nourished 
ones indicate straightness of thought, while the feeble, overripe and withered 
ones point to a feeble manner of thought). 


Rain 


Paris. Suppl. gr. 690, fol. 127r (cf. Drexl 133, 4 ff.): TOÀÀGKiG 5E kal eig 
SUKPVOV kpiotv, £i dpa Eotl vopayoó8ng («Rain» is frequently interpreted 
as tears, if it happens to be tempestuous). 

I could not find an interpretation of rain as tears (¢ s= b+) in the Arabic 
dreambooks, though torrential rain is interpreted as sorrow and distress (i.e, 
cause for tears), e.g., in Ibn Shàhin, nos. 257-59: 


phe at OLLI Gà Jal Gals SL Sl Jia Dass LU 5s sl, ...(YY) 
GUS gà elles ls ple J53 NaS Lais Hye sl Gao ely Gly (TOA) 
PIS gle J3 laas Nayak Lea cely O i s pee al JU y (Yo) 5 1l 

Mag clay Suus OI US Jab gobs el ja ple Gay à 


(257) ... If the rain is falling heavily, like a flood, great distress will overtake the 
people of that place. (258) If a sick person dreams ... that a heavy and turbid rain 
is falling incessantly he will perish from his sickness. (259) Ibn Sirin says: Whoever 
sees that a heavy and turbid rain is falling incessantly throughout the rainy season 


«it means that» an army, a disease or tribulation will overtake the people of that 
place. 


Likewise Drexl 134, 3-5: 6z0v àv Bpexn,  xo8apó Bpoyi eic &ya8óv 
TAVTÒG npocómov Kpivetat, 1j 52 £v0oAoc giç Evavtiov (Wherever it is 
raining, clear rain is interpreted as a good thing for every person, while turbid 
rain «is interpreted» as the opposite). 


Baths 


Paris. Suppl. er. 690, fol. 127v: tò 8& EVKPATOV où padov GAAG kaBápcsog 
ónAottkóv (A tempered «bath» is not bad; rather, it indicates purification). 

| A. similar interpretation in different words in Drexl 143, 25-27: ei 6€ 
ehovoato ue0' 08otoc ui óvtoc Aiav wuxpoU Kai dmeAo00n, dxofoAei 
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2 iyw (If he bathes in water that was not very cold and was washed clean, he 
will thrust out à Sorrow). 


Bees 


Par. Suppl. gr. 690, 128v, col. 2: at péAicoa ai uèv èv «à lio kuvyeAto 
rrootov ndoo (Bees in their own beehive indicate wealth). 
Artem. gr. ii.22, Pack 139, 3-14, gives other interpretations of bees. Cf. Ibn 


Shahin, no. 6472: Jos Jla J prea Usa GL) Cz ad fall VT gps 
3s (If someone dreams that the bees are in the beehive, it is interpreted as 


lawful money <acquired> through labor). 


Interpretations in Paris, Suppl. Gr. 690 and Nikephoros 


Pearls 


Gigli observes that pearls are interpreted as tears in Nikephoros, ed. Drexl 184 
(ed. Guidorizzi 68) and Germanos 138: uapyapixat dnAovot daxpvov porv 
(pearls indicate the flowing of tears). Pearls also represent tears in Islamic 
dream interpretation. The interpretation of pearls as $óBov ano &&ovotag 
(fear of authority) is found in Vat. gr. 573, fol. 202v. Cf. also al-Nabulusi, vol. 
2, p. 198 (s.v. 5151 ): 3 ol Ge ds Lll p goat! ple 5 cla Lugg 
Haul e go! I qoi (And perhaps his dream «of pearls» signifies the tears 


that flow from the eyes, because tears are like pearls). 


Fleas and Lice 


Paris. Suppl. gr. 690, fol. 129r, col. 1: Ai wóAAa eic £x8potc ntwxodg 
Kpivovtat.’ Qoavtac Kai oi óA(yoi $OEipeg. Oi 8& moAAOL TAODTOV 


* Contradicted, though, by an interpretation immediately preceding it (Drexl 143, 24-25): 
et è iðn, StL EAOVoaTO yALAPS VSaTt év Aovtpó, eüpriget Oly £Adooova Kal pétptov 
(If he sees, that he bathed with lukewarm water in a bath, he will find minor and moderate. 
sorrow), 
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80A0001 (Fleas are interpreted as poor enemies. A few lice «are interpreted» 
likewise, while many «lice» indicate wealth). 

For fleas, cf. Nikephoros, ed. Drex] 343: ^0AXac 6£0pov Óvopeveic Eon 
BA&nov (If you dream of fleas you will see enemies). Cf. also Nikephoros, ed. 
Guidorizzi, Appendix I, 80: PvAAac 0£opàv óvoyueveic opàv 8óke (If you 
dream of fleas, know that you will see enemies). 

For lice, cf. Nikephoros, ed. Drex! 324-26 (ed. Guidorizzi, Appendix II, 
114-15): $0eipac 6 kpatðv kaipóv àpyóv àvoet (The one who has lice is 
not occupied «with anything»); D@eipac ouvGyov KEpdoc £&etc où uéya 
(If you collect lice you will have a small profit); POeipac déperv [sic] 
$8óvov ó£po1c toic nAovctioic (If you have lice you are envious of the rich). 
Cf. also Nikephoros, ed. Guidorizzi 63: dbOeipac o£pei ovvotot ndoi Tov 
66Aov (Having lice indicates treachery against one's acquaintances). 

The distinction between a few and many lice exists in Artem. gr. iii, 7; Pack 
207, 8 ff., but the interpretations given there are different from the ones in 
Paris. Suppl. gr. 690. Cf. Ibn Shahin, nos. 6481 and 6487: Jalil Lal g (AEAN) 


elazel Gee el ad La5 5 terraa Gal JS... UZAY)... JU 553 cL 
.claare (6481. As for lice, they are interpreted as money... 6487. ... Ibn Sirin 
says: "The dream of fleas «signifies» weak enemies"). 


Interpretations in Paris. Suppl. Gr. 690 and Artemidoros 


Salt 


Paris. Suppl. gr. 690, fol. 129r, col. 1: AAAX: Tò è GAac Kai avto gig 
nÀoUtov Ndvv £xpiOn (SALT: Salt is also interpreted as pleasant wealth). 
The same entry is repeated verbatim in Vat. gr. 573, fol. 213r. Cf. al-Nabulusi, 
vol. 2, p. 260, s.v. ele: at Ya JL elit! cà sa (Salt: this in a dream 
means money without labor). ] 

The interpretation of salt is a good example of the transformation that a 
dream interpretation can undergo in its rendering from Greek into Arabic and 
back into Greek. In this case the interpretation in Greek is the opposite of the 
interpretation in Arabic. In Artem. gr. i.71, Pack 78, 1-5: 


Tápixot 8& kai návra tà GALota Kpéa [xot iyOvec] £v èv roig npokeuiévotg 
napoAkác xai dvaBoAàc onpativer Sid yàp tv GAG Eni noAD mpeitar £v 8€ 
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toig dAAo1G trikeóóva Kat AvANV. MOAAGKIC SE xoi vÓ60v onuaiver Sid tò ù ò 
D. 


TOV GAQV tetHyOar. 


All pickled and salted meats [and fish] mean delays and postponements in one's 
present affairs, for salt is used to preserve meats for a long time. But, in other 


connections, il signifies wasting away and grief. Frequently it also means sickness 
because meats are consumed by salt. 


However, in the corresponding Arabic passage, Artem. ar., Fahd 143, 10 ff 
we read: 


Kau JS tS Ghat! csl) (usos sed hand rà yty shall GL 
ell «cà lcs Des cx gd US Là U GaS daddy jai ule Jas Li Lla 
Jans o3 ule ds et HIT ALS oes Loli abs ely cis ell ol 
cod oS eli! chad SL US e uz oppio M ellas us ule ella ASI 


PIT 


Chapter sixty-one on salted fish: When a man dreams that he is eating a salted 
fish, this indicates goodness and benefit that he will have at this time because of 
his acquaintances [or: because of his knowledge]; this is because salt is the reason 
for the preservation of the fish. However, among the rest of the people this 
signifies sorrow. Most such «dreams» indicate sickness, because «sickness» 
subdues «man» and changes him, like the salted fish which is preserved in salt. 


The Arabic translation is inaccurate in several places. It mistranslates tapoAxóq 
Kal avaBoAdc (delays and postponements) as às àia 9 yà (goodness and 
benefit). The first, =s (goodness), is clearly derived from the omission of 


the first two letters in the word ,.13l5 (delay). It is more difficult to account 


fori » ai.» (benefit). It was probably a gloss for yà which was finally 


incorporated into the main text. The scribal error of omiting L3 and incorporating 


a gloss into the main text, which must have occurred very early on in the 
manuscript tradition of the Arabic translation, most probably accounts for the 
positive interpretation that salt can have in Arabic dream interpretation, since 
the significance of salt is very negative in Artem. gr. and can be negative in the 
Arabic tradition as well. 


Cf. also Artem. gr. i.77, Pack 85, 20-22: 


ot SE TOV QA Gv ñ TOD Belov [otédavot] PapnOfvat npóc tlvwv Onepexóvtov tov 
iSdvta onpaivovorv eici yap doer Bapeic xat ob6&v Exovtes teprvòv. 


Garlands of salt or sulphur indicate that the dreamer will feel the pressure of 
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certain superiors. For these substances are strong-smelling and unpleasant by 
nature. 


The corresponding Arabic passage, Artem. ar., Fahd 158, 16-159, 2, is: 


i3 ea s 985 fons gS! Gabe of le Ja a ca ux y ell asi Ll, 
Le (uud? 5 peba U5 | La CosYl sia Sl ss us Ea ja à jl pa yen 
EI 


As for a wreath of salt or sulphur, it indicates that the dreamer will lift the weight 
and burden from someone on a higher grade than he, because these things are 
heavy by nature and there is nothing pleasing about them. 


The interpretations of salt in Artem. gr. are all negative, but a scribal error 
made half of them positive in the Arabic translation. The Oneirocriticon in 
Drexl’s edition has no entry at all on salt. Paris. Suppl. gr. 690 has a brief 
entry, which disagrees with Artem. gr., but corresponds perfectly to 
interpretations of salt found in Arabic dream interpretation. Cf. e.g., Ibn Shahin, 
nos. 6541-6541 bis: 


3l Glee etd asia ca stas SI Fh GUL Jaga ele e Ld (1084) 
Olea cla U uUa «UI sos Lass ps US bla eal jas) 355 OL d Gas 
loe] tagl duad ule 555 elll LS) Jun y cela oos ol Des e Liu 
Dio jall i. JUS (AVES). Lall iaag ule poly Goldin uus y 
play 5S Jleg ma deig clans eal ja des! Ges le pau! ell 
$3 US ete PMS y 8a gà s abl js dagl aca be Jsi AI ell cues 


48 yo e 5 


(6541) As for salt, it is interpreted as money. Al-Kirmani says: "Whoever sees 
that he bought salt, or that salt was given to him, it is interpreted as dirhams. And 
if he is sick, God Almighty will restore him to health, since it is reported that it is 
the cure for seventy-two diseases. And it is said that dreaming of salt is interpreted 
in five ways: a pronouncement, beauty, righteousness, an evident affair and the 
veracity of one's neighbor. (6541 bis) Ja‘far al-Sadiq said: the dream of white salt 
is interpreted in five ways: dirhams, shame, a good deed, lots of money, and a 
handsome servant. Bitter salt [?] is interpreted as five things: returned dirhams, a 
straight word, grief, sorrow and lack of movement. 
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Mud 


Paris. Suppl. gr. 690, fol. 127r: Ò MAG pépruva Kai BAiyry fj vócov 8niot 
(Mud indicates concerns and sorrow or sickness). 

Drexl 134, 7-8 only has: £àv 167 tc, Ott xepuxazei Ev MAG, ebprioe 
u£puivav koi GALWLV GVAAGYHS TOD TANBOVc (If someone sees that he is 
walking on mud, he will find concerns and sorrow commensurate to the volume 
«of mud»). 

Cf. Artem. gr. iii.29, Pack 216, 18: HnÀÓG vócov onuaiver koi DBpiv 
(Mud signifies sickness and lewdness). 


Cf. Ibn Shahin, nos. 6514 and 6522: ob " gia il igh» Coy (V0 ME) 
Js% g! Loy) a (Vo YY) I gat dao ule Jas obs 388 ia! 
„Hla ([6514] Whoever dreams that he was walking in mud or in turbid 


water, it means that sorrow and distress will befall him. [6522] ... It is said 
that dreaming of mud is interpreted as sickness). 


Horses 


Paris. Suppl. gr. 690, fol. 127: O innog ... eic tijv rpovoouuévnv tapà 
nvoç oikovoutav Kpivetat (A horse ... is interpreted as the provisions for 
one's livelihood). i 
Gigli compares this with Artem. gr. i.56, Pack 64, 18- 9: porog 5. Qv. etn 
Kai Seondty [koi] £pyoóótr kot QUA TPEGOVTL koi nava TH. Buovátov. 
(The horse is also like a master who farms out work, a friend who. takes care 
of someone, and every man who carries a burden). : 
For a better correspondence than Gigli's suggestion, cf. al Nàbulisi; vol. Tes 
Laos 4455 p Lal le Jas Ls ss el pb sae T o (If í 
someone dreams that he had a horse, it signifies the extensiveness of his means; 
of living). uu 


Lakes 


Between rivers (Drexl, pp. 135-37) and the sea (Drexl, pp- 138- 39), an 
on 1 lakes is inserted in the Paris abridgment (Paris, SRM gr: 690 fol 
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col. 2): AiMNAr TO Q010 SE kal Aiuvat YUVOLKESG HEYLOTAVES onuaiver 
(axes: Likewise, lakes indicate noble women). 

Cf. Artem. gr. ii.27, Pack 149, 24 ff.: ovppetpocg è Kal jikpá Any 
YOVOLKG onuatvet EVTOPOV «xai» àópoóiciotg xaipovoav: Séyxetar yàp 
1006 eiopaivetv BovuXouévovc Kal 7 Aiuvy xoi ook àneipyer (A medium- 
sized or small lake’ signifies a wealthy woman who indulges in sexual pleasures. 
For the lake also receives those who wish to enter and does not ward them 
off). 

Cf. Nikephoros, ed. Drexl, 177 (ed. Guidorizzi, Appendix II, 65): Aénpa 
Aiuvn [te] xai ópéap xopvikr] VBpic (Leprosy, lakes and wells indicate the 
insolence of prostitutes). 

The interpretation of a lake as a rich woman can also be found in Arabic 
dream interpretation, where it was carried over from Artemidoros. Cf. al- 
Nabulusi, vol. 1, p. 46, s.v. 3 y 3a s? 


Y 5 uà abs Ge (UR JA poy ig pad Y daly Boel OY 8 dL! oss 
A small lake signifies a wealthy woman. A lake signifies a woman who is 
wealthy and fond of intercourse because a lake stands still and does not run, and 


receives whoever is inside it and does not repel him. The lake is a belligerent 
woman. 


The expression of Artem. gr. yovaika eonopov (wealthy woman) is not very 
close to the phrasing in Paris. Suppl. gr. 690, yuvaikec ueyiotâvec (noble 
women). It is more probable that the interpretation in Paris. Suppl. gr. 690 
originated in Artem. ar., from where it passed into subsequent Arabic dream 
books, and then into the Oneirocriticon and its Paris abridgment. 


Harbors 


After the interpretation of the sea, in Paris. Suppl. gr. 690 a paragraph is 
inserted on ports (fol. 127r, col. 2): ot 6€ Aiuéveg éiXovc eUepyétac niodo, 





4 " n " . " i " 
Artemidoros, Interpretation of Dreams, trans. White rendered Aiuvn as "marsh"; the 
rendering "lake" is mine. 


> Al-Nabulusi’s interpretation repeats almost verbatim Artem. ar., Fahd 270, 6-9. Al-Nabu- 
lusi apparently copied al-Dinawari; cf. Esad Effendi 1833, fol. 166a. 
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519 Kai TÒ OAAGOGLOV VSMp eic TAOVTOV Gnd Bacthéwe Kpivetar (Ports 
indicate benefactor friends. For this reason sea water is interpreted as wealth 





from a king). 

Artem .gr. ii.23, Pack 140, 25 ff.: Get 6& Muévec QiÀAovG Kal EVEPYETAG 
onnaivovet (Harbors and all moorings always signify friends and benefactors). 

Artem. ar., Fahd, 253, 8-9: be Jas , Ll 4 ol UJ al Tr 
E Hlal r Cal ouall 5 cLà ca Y! (Likewise, I say that ports indicate 
friends and those who are beneficent to us through their deeds towards us). 

The rendering of evepyetac (benefactors) in Artem. ar. is periphrastic 
(those who are beneficent to us through their deeds towards us). The phrasing 
of Artem. gr. is closer to Paris. Suppl. gr. 690 than it is to Artem. ar. 


Ants 

Paris. Suppl. gr. 690, fol. 129r, col. 1: ei [instead of o1] 8& tà mtepa &yovteg 
£i; GAcOpov xoi ànxoónuiav &mikivóvvov (The ones that have wings are 
interpreted as destruction and a perilous journey). 

Artem. gr. iii.6, Pack 206, 20-21: uópumkec TOVG [LEV NIEPA EXOVTAG 
ovdapac iSeiv aya8ov' OAEBpov yap mpoayopevovor Kat anodnptas 
énxivsovouc (Seeing winged ants is not at all a propitious sign. For they 
indicate death and perilous voyages). 

Artem. ar., Fahd 373, 7: «31 Hig «92 Jats Lag 4l 8 jl nbd) uai 
Bai gna pds al coge „e Ja (The flying ant in a dream is a sign of 
destruction, because it indicates death or a journey with hardship). 

Cf. Ibn Shahin, no. 6452: Là H= 3-8 9 43 oes co Maul, 093 
dlae pirs Jaj dil e I sell (If someone sees an ant leaving his house by 
flying through the air, it is interpreted as a journey for his family). 

Cf. al-Nabulusi, vol. 2, pp. 307-8, s.v. Ja: Cad oU Ge yobs oly 03 
cs ga ila a4 y (If someone sees them flying from a place where there is a 
sick person, the sick man will die). 


Artem. gr. is closer to the expression in Paris. Suppl. gr. 690 than Artem. un 
or anything I could find in Arabic dreambooks is. Artem. gr. OAEOpos is 


rendered in Artem. ar. as <9 (0&vaxoc) and not ¿LLa (OAe0poc). The Arabic 


dreambooks sometimes give interpretations to ants that are the P ni : 
P. : i , el the 
those offered in the Oneirocriticon according to Drexl’s edition. Though t 
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examples examined above indicate that the compiler of the Paris abridgment 
closely followed his model of the Oneirocriticon, which differed in several 
points from Drexl's critical edition of the text, his handling of the interpretations 


on ports and ants seem to imply that he might also have been familiar with the 
Greek text of Artemidoros. 





APPENDIX 2: INTERPRETATIONS FROM THE LIBER 
THESAURI OCCULTI THAT DO NOT OCCUR IN THE 
ONEIROCRITICON OR ARTEMIDOROS 


The following are the eighteen interpretations from the Liber Thesauri Occulti 
that its editor could not match with interpretations found either in the 
Oneirocriticon or in Artemidoros. She suggested therefore that they originated 
in Arabic sources that had been translated into Byzantine Greek but are now 
lost. However, a comparison of these eighteen interpretations with the Greek 
texts of the most recent critical editions of the Oneirocriticon and Artemidoros 
(rather than their Latin translations found in their 1603 combined edition, 
which the editor of the Liber Thesauri Occulti used) turns up four (nos. 1,2, 8 
and 10) that can be matched with excerpts from Drexl’s edition of the 
Oneirocriticon, and a fifth (no. 17) that corresponds to a passage in the 
Oneirocriticon which does not occur in Drexl’s text but can be found in Vat. 
gr. 573, indicating that the Greek text used by Pascalis Romanus was more 
extensive than Drexl’s text. In addition, nos. 6, 9, 11 and 15 can be matched 
with passages from Pack's critical edition of Artemidoros. The source of the 
remaining interpretations that cannot be found either in Artemidoros or the 
extant versions of the Oneirocriticon is probably the Greek text of the 
Oneirocriticon consulted by Pascalis for the composition of the Liber Thesauri 
Occulti. However, in at least two cases (nos. 4 and 7) I cannot exclude the 
possibility that these interpretations represent Pascalis's understanding of his 
Greek sources and his effort to render them into clear Latin. 


1. Lib. II, 19, p. 183, line 10: 


Si portasti mortuum et non ad sepeliendum, pecuniam acquires cum injusticia et i 
rubore; si vero ad sepeliendum, a magno viro invenies gratiam. 


If you carry a dead man, though not for a funeral procession, you will acquire 
money combined with injustice and disgrace; but if «you carry him» for a funeral 
procession, you will meet with favor from a great man. 


Collin- Roset matched the passage with an equivalent from the Gvelfü- fi-cénury 
Arabic dreambook by ‘Abd al-Rahman b. Nasr al- Shirazi (or al- -Shayzari) i in. 
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the 1664 French translation by Pierre Vattier.' See, however, Drexl 84, 19-22: 


&üv ibn ttg, St veKpov pev oùk Ev tüno ECOdioDv, EVPTOEL tAoUtov and 
Gdikiac peta aioxvvng’ el S€ Ev tuno EFoSiov, dkoAovOroet &&ovotátovn 
u£ytoto, Otivi SovAEVOEL, ka £uprjoet YaPLV EE avtov. 


If someone dreams that he carried a dead man, though not in the manner of a 
funeral procession, he will find wealth through injustice with disgrace; if <he 
carried him> in the manner of a funeral procession, he will follow a great man of 
authority whom he will serve and will meet with favor from him. 


2. Lib. III, 2, p. 198, 1. 11: Eodem modo ruina domus corruptionem alteruter 
significat (Likewise, the collapse of a house indicates some kind of ruin). 


Collin-Roset matched the passage with Vattier, p. 66. See, however, Drexl 
101, 22-25: 


ELV 16r] 16, OTL cuvéÉnEOEV EK TOV oiknuátwv toiyog Ñ NALAKOG T] dyis T] £kAáco81 
EbAov rj £&nAd0n 0)pa rj kán, tatto návta kpivovtai Eig xtOGlv tod 
OlKo8£onÓtOv T] TOV ADTOD GUYYEVOY. 


If someone dreams that a wall or a terrace or an arch of a building collapses, or 
that a beam broke, or that a door was ripped off or burnt down, all these things 
are interpreted as the ruin of the homeowner or of his relatives. 


3. Lib. II, 3, p. 167, 1. 23: Si Deus vel sanctus adoraverit te, gratiam alicujus 
principis invenies; converso modo e contra (If God or a saint adored you, you 


will meet with the favor of some nobleman; if «things happened» the other 
way around, the opposite «will take place»). 


4. Lib. II, 9, p. 173, I. 19: Libros intelligere bonum est^ (Understanding «the 
meaning of» books is good). 


5. Lib. II, 9, p. 174, 1. 3: Scribere et legere in libro vel in tabula sollicitudinem 


i t , . . 3 » . 
L'onirocrite mussulman, ou la doctrine et l' interprétation des songes selon les arabes, 
par Gabdorrhachaman fils de Nasar. De la traduction de P. Vattier (Paris, 1664), p. 124. 


* This phrase cannot be matched with anything from the Oneirocriticon or Artemidoros. 
In the Liber Thesauri Occulti it serves as a general introductory statement before proceeding 
to particular interpretations that correspond word for word to Drex! 7, 13-20. It is difficult 
to decide whether this phrase existed in Pascalis Romanus's model of the Oneirocriticon 


or whether it was an addition that he made, prompted by the positive interpretations of 
dreams about reading a book found in his source. 
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hujus mundi significat. Albas litteras scribere manifestationem misteriorum 


significat (Writing and reading in a book or a tablet indicates the anxiety of 
this world. Writing white letters indicates the revelation of a mystery). 


6. Lib. II, 17, p. 181, 1. 4: De inferno ascendere omnibus significat bonum et 
evasionem periculi (Ascending from the underworld indicates something good 
and escape from danger). 

Artem. ii.55; Pack 184, 22-23: tò 8& avopaivew gë "Aibou dragvyńv 
tuva TOPLOGHLEVOV EE EoXATOV tivóc kiwóbvov omer tov Oppwoctov (If a 
sick man dreams that he has found some means of escape and has ascended 
from Hades, it indicates that he will be saved from the utmost danger). 


7. Lib. II, 18, p. 181, I. 15: Tamen si injusti et tyranni fuerint ibi, affligentur 
quidem modicum; verum de illis tyrannis cito sumetur vindicta? (If unjust and 
tyrannical people were at that place, indeed they will soon be crushed and 
revenge will quickly be exacted from those tyrants). 


3 The context of this phrase in the Liber Thesauri Occulti is the following: "Resurrectio 
mortuorum in quocumque loco visa fuerit, ibi justicia erit, quoniam injusti punientur et 
justi salvabuntur, quoniam in resurrectione judex solus Deus erit; ideoque si visa fuerit in 
loco aliquo, carceris absolutionem, tribulationis liberationem, gratiam regis et habundantiam 
illi loco significat; significat enim illi loco pacem, reditum peregrinantium, divicias el 
sanitates et pregnantium mulierum facilem partum. Tamen si injuisti et tyranni fuerint ibi, 
affligentur quidem modicum; verum de illis tyrannis cito sumetur vindicta." The 
interpretations on the resurrection of the dead that precede this last phrase correspond to 
Drexl 3, 25-4, 14. It is possible that this phrase existed in the Greek model of the 
Oneirocriticon used by Pascalis Romanus. Cf. in Arabic Ibn Shahin, no. 193: (el ceo 
didal 2 SUS gt asi de daa Gall o Jaca! «LIE dia y cel CaL calli 
I pally add! apli ple ILS «LIE bbs cea slice JIL (If someone dreams 
that the dead are being resurrected and that God spreads justice among men, it means that 
if there were oppressed among the people of that place, God Almighty would inflict 
misfortune and harm to their oppressors). It is also possible that this additional phrase 
was added by Pascalis Romanus, in order further to analyze “injusti punientur et justi 
salvabuntur” (£àv yàp doiv d6ikot, tluwpiav dwcovoty, ei è GSLKOVPEVOL, 
&ae8roovto: taxéuc, Drex! 3, 284,1). Cf. the analytical way that this Greek phrase 
is rendered in BN francais 1317, Berriot, Exposicions et significacions des songes, p. M 
(this French version of the Oneirocriticon was apparently based only on Leo T ngeus S 
Latin translation): “Celui qui, par un songe, a veu mors resusciler, signifie que, ou leiu ou 
estoit la vision, sera faite justice: et se aucuns malfaiteurs y sont ou demeurent, ilz seront 
Pugnis; et se ilz ont souffert injure et villenie, ilz, en brief temps, seront justifiez, car en la 
resurrection sera seul Dieu juge juste...." 








448 APPENDIX 2 


8. Lib. II, 19, p. 183, I. 19: 


Si quis amplexatus fuerit mortuum vel deosculatus sive locutus aut tetigerit eum, 
sanus non erit sed longevus erit et nova etiam audiet insperata et bona, et quicquid 
fuerit locutus vera erunt, sed infirmanti mortem significat. 


If someone has taken hold of or kissed or talked with or touched a dead person, 
he will not be healthy, though he will live long. Moreover, he will hear unexpected 
and good news, and whatever [the dead man] said will come true. However, to a 
sick man [this dream] indicates death. 


Collin-Roset could not find the Greek source for the italicized passages, but 
matched part of this quotation with Artem. ii.69, Pack 195, 22: ét tà 
GELONLOTMV eioi xai ot VEKPOL, £rel návtws GANON AEyovot (Furthermore, 
one must consider the dead to be persons worthy of credence, since they speak 
the truth in every case). The first half of the Latin passage can be matched 
word for word with an excerpt from the Oneirocriticon (Drexl 84, 22-24): ei 
ó& lôn, OT zop£Aape vekpoóv N outiÀAmogv T| EdLANOEV fj yato attod, 
LaKpOBLOG HEV Éotat, oux àvocog 8€ (If someone sees that he took hold of 
or talked with or kissed or touched a dead person, he will live long, but will 
not be healthy). Conceivably, the second half of the Latin passage also existed 
in the Greek version of the Oneirocriticon used by Pascalis Romanus, though 
it is missing from DrexI's critical edition. 


9. Lib. II, 19, p. 185, 1. 1: Mors peregrini reditum significat (Death indicates 
the return of a traveler). 


Artem. ii.49, Pack 181, 22-23): ` Ano80aveiv So0xeiv ... tov émi Eévnc 


óvta £iç THY otktav dye (To dream that one is dead ... signifies that a man 
who is abroad will return to his native land). 


10. Lib. II, 19, p. 185,1. 2: 


Cum noto mortuo concumbere alicui benefacere est; cum ignoto inimicum vincere. 


Si mortuus aliquis concumbierit cum uxore tua vel filia te vidente, ab heredibus 
mortui lucrum habebis. 


Lying together with a familiar dead person is to confer a benefit on someone; 
lying with an unfamiliar dead person is vanquishing an enemy. If some dead 


person lay with your wife or daughter while you were watching, you will have 
profit from the heirs of this dead person. 
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Cf. Oneirocriticon (Drexl 85, 26-86, 2): 


ci 6 öy n c, öt cvvovoiaoe veKPA vvopiu, &yo8onot'oer to 
ardocEL BE &yvopteto, Katomamoer Ex8pov eCovordtovra Hé 
(8n, OTL VEKPÒG cvvovoiaoe TH yuvaui adtod i th uyar 
to vexpob xáptv Kat KEpboc Ańyeto ò 186v. 


Us KAnpovóptov 
yiotov. gi SE ng 
Pl, EK TOV KANpovópov 


If someone dreams that he had intercourse with a familiar dead person, he will 
confer a benefit on his heirs; if <he had intercourse> with an unfamiliar <dead 
person>, he will vanquish a great and powerful enemy. If someone sees that the 
dead man had intercourse with his wife or daughter, the dreamer w 


; d : ill receive 
favors and profit from the heirs of this dead person. 


11. Lib. II, 20, p. 185, I. 16: Mori, occidi, strangulari, suspendi, vinci tribu- 
lationem significant aliquam (Dying, being killed, strangled, hung, or defeated 
indicates some kind of tribulation). 

Cf. Artem. ii.50, Pack 182, 17-18: andy§eo8a1 xoi £ovtóv dvaptioa 


OMiyetg kai otevoxoptac onucivet (To be strangled or to hang oneself 
signifies oppression and distress). 


12. Lib. IT, 20, p. 186, 1. 16: Si quis interfecerit porcum vel lupum aut puerum, 
si est infirmus, cito morietur (If someone kills a pig or a wolf or a child, if he 
is sick, he will soon die). 


13. Lib. IT, 21, p. 187, 1. 18: In celum ascendere infirmanti periculum significat 
(To a sick person, ascending to heaven indicates danger). 


14. Lib. HI, 1, p. 191, 1. 16: Ignis spontanee accensus et extinctus dampnum 
significat (A fire lit and extinguished by itself indicates loss). 


15. Lib. HI, 1, p. 192, I. 12: Major lucerna dominum, minor vero dominam 
domus significat (A big oil lamp indicates the master of a house, while a small 
one indicates [its] mistress). 

Cf. Artem. i74, Pack 80, 18-19: Avyvia «6&» yvvoika onpaiver, AOyvoc 


b€ TOV tij oiktoc dipyovta (A small lamp’ indicates a wife; a lamp, the lord 
of the house). 


i Artemidoros, Interpretation of Dreams, trans, White rendered Avyvia as "Jampstand," 
Which is the meaning of the word in classical Greek; however, in later Greek, i.e., the kind 
of Greek used by Pascalis Romanus's Greek-speaking contemporaries, Avyvia can also 
be understood as a diminutive of jx voc (lamp). 
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16. Lib. HI, 1, p. 192, 1. 15: Fumus vero significat tristiciam (Smoke indicates 
unhappiness). 


APPENDIX 3: CHRISTIAN PASSAGES FROM AL-DINAWAR|' 


17. Lib. III, 1, p. 193,1. 8: | 
I. The Time Required for a Dream to be F ulfilled 


Nam ardentes cerei unicuique significant bonum profectum in arte sua; extincti 
autem infortunium et mortem. 


BN arabe 2745, fol. 38b-39a: 
Lit candles indicate to someone something good achieved in his profession; however y 4 Y Gata xU. xe dieti : 
: , p 3 dac ls [ lea ^ “ 
extinguished candles <indicate> misfortune and death. s st RUM = t3» a Sa o2 0359! JU, 
illl coa LEY Gi! ul | uà s SL ne $us Las aces d eds 
; - “ass kuai dex fro Las Lass Ls 8; sos R.llii 
Cf. Oneirocriticon (Vat. gr. 573, fol. 209v): e ne 3 ; ? ed 5 JOU! Canes ui y Ul 


; ; n 18 x m ; B . : uh " : , J jY! z alle, | Lic 5 4 uu gA re Cpe pad Jul Hye aa) SLI! oa 
uois &àv ön Tig OTL ELPE KTpia oBeotà utkpà Kal GNTPEV AUT, yvvookéto 6 s | : oon ety "EVE 2 

^ i ; 3 E Sey MES i : daan 7 0M) ue Xxx y2 daaa | rd ove â 
TOLODTOS ótt 6.1cuvtóuoc HEAAEL áxoBavelv. el 6€ eiloiv GNTOLEVG, eüprioei » a ie us NOS did ` Jd E. 
yapav kat GyaAAtaoty dvalóyas TOV knpiov. / oai! ole | uà AS s ppl US ua GS Guat p gll aic y 
Likewise, if someone dreams that he found small, extinguished candles and took 


them, let such a person know that he will soon die. If they were lit, he will find joy 


The dream interpreters of the Nasara and the Rüm said: "The dream that is dreamt 
and delight commensurate with the candles. 


at sunset and dusk (& «i ) is neither sound nor guaranteed nor does it come to 

pass, because it is a corporeal dream caused by the fullness of the stomach. «A 

18. Lib. III, 2, p. 195,1. 6: dream dreamt> during the first third of the night «is likewise» unsound because it 

is caused by overeating and carelessness. <A dream dreamt» during the second 

Fulgur autem, obscurum et consuetum tempus, permutationes videntis significat dou d es dd no ds i tome eo e is 

A tulere percuti malim et manifestationem sipnificat ars ` years. <A dream dreamt> during the last third LES night is od within a 

| month or a year. «A dream dreamt» at early dawn is fulfilled within a month or a 

Li : We | week, at daybreak it is fulfilled within a day or a week, and at sunrise it is 
ightning, during a dark and regular moment «for such an occurrence», indicates | 


changes in the dreamer's «ci i Bei PNE d 4 fulfilled that same day; <the time span for the fulfillment of dreams is> likewise 
$ : circumstances>. Being persec i ing indi : "T 

i i B.Perseeuieu DY HEMMINE IMGICAES : for the nearest hours, that is, the hours nearest to daytime. 

something bad and the uncovering of a crime. | 


In the Oneirocriticon, the time spans for the fulfillment of a dream are given 
units of twenty with a twenty-year maximum (cf. Drexl, pp. 240-41). The 
units of twenty have a theological significance, as we read in al-Dinawari, BN 
arabe 2745, fol. 29a: sas Lg ale «lll | Los sonog dings Lig) c3 
Au Cpa yie (The dream of Joseph and Muhammad, may the blessings of 
God be upon him, was fulfilled after twenty years ?). This means that the time 


! References are to BN arabe 2745. Whenever the text of this manuscript presented problems, 
I introduced corrections on the basis of Esad Efendi 1833. Passages from the Oneirocriticon that 
discuss the same dream symbol are quoted in full unless they were longer than fiye lines; longer 
passages are summarized and reference is made to the critical edition. 


*In the Old Testament Joseph is said to have been seventeen years old biag he Jadi the t two 
dreams indicating that he would rise in rank above his family and was subsequently sold in Egypt. 
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span for the fulfiliment of a dream given in the Oneirocriticon definitely 
originated in Muslim sources. 


IL Interpretations According to the Christians (Nasara) 
Dreaming of Christ (536) 


LS uà 0 So dees Y LA eL (uà (pure? oly Go cs jl ad) cdi 
ype 3 bo! Lith lb 5l y did! 


The Nasara said: “If someone sees Jesus in his dream, no harm will befall him 
throughout that year, and if he was trying to obtain something, he will achieve it 
and be dexterous." 


The interpretations in the Oneirocriticon (Drexl 6, 2287, 2; 105, 13-24; 106, 
5-12) are different. 


Dreaming of the angels (58a-b and 60a) 


aU 5 
Lak Genes Bats ilai spar pS) pt ees Sty... cee ug 
gu 


The Nasara said: “If someone dreams that the archangel Michael laughed in his 
presence, he will gain profit, prosperity, and well-being." 


Two years passed between Joseph's interpretation of the dreams of his co-prisoners, the pharaoh's 
cup-bearer and baker, and his interpretation of the pharaoh's dreams. Joseph is said to have been 
thirty years old when he stood before the pharaoh (Genesis 41:46). Seven years of abundance and 
two years of famine passed before his brothers came to Egypt. There are unspecified periods of 
time between these events, but twenty years is not mentioned and cannot be inferred as having 
passed between Joseph's dreams and their fulfillment. According to Jewish exegetical tradition 
represented by the Babylonian Talmud the time that elapsed between Joseph's dream and its 
fulfillment was twenty-two years; see Tractate Berákót, trans. A. Cohen, pp. 358-59 (fols. 55a-55b). 


? Both BN arabe 2745 and Esad Efendi 1833 have stl 4555 Gyo USLa (an angel from 
among the angels of the water), which is not a concept either in Christianity or Islam, instead of 
Óla (the archangel Michael). However, the title of the bab is las ; (3 c Jeil s c aul 


pW) cle JSS. (Paragraph 3 of chapter 3 on dreaming of the archangel Michael, may 
peace be upon him). 
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The Nasara said: “Whoever dreams of a spiritual an 
gel, he will 
blessings and profit and (?);* however, at the end of his lie oo 


decline and distress will befall him because of calumniators and ie will 
rers," 


The interpretations in the Oneirocriticon are different, with no reference t 
laughing angels; cf. Drexl 5, 18—6, 14. P 


Eating human brains (75b) 


yale cos Ld o osa! è Las JSG I el ja (eal Ja (The Nasara 
said: “Whoever dreams that he is eating human brains will soon die.”’) 


The interpretation in the Oneirocriticon (Drexl 25, 12-16) is different: 


'Eáv tig ôn Kat Ovap, ott Edaye puerov Kepang avOponov yvopipov, eoprioet 
TOV MAOVTOV Kal TO xpuoiov AVTOD Mav Kai KAnpovonuücet adtdv ei 86 


GyVwWPIGTOV, EVPTOEL MAOVTOV ATO pteyvotávou tivòç Kai xpuotov nAeiotov 
CKOTOS. 


If someone dreams that he ate the brains from the head of a person he knew, he 
will gain that man’s entire wealth and gold and will be his heir. If <he ate the 
brains> of someone unknown, he will receive without effort wealth and a large 
amount of gold from a nobleman. 


Dreaming that your teeth broke (83a) 
aeo Delia gago aa Gal 


The Nasara said: “If someone dreams that his teeth are broken, one of his relatives 
or friends will die, or perhaps will fall ill and die from that illness.” 


There is a similar interpretation in the Oneirocriticon (Drexl 38, 24-39, 5 and 
35, 19-20). This interpretation is commonplace, since al-Dinawari also 


i g 
Teee 


“Problematic text. 3 ius = cover. 


5 
BN arabe 2745, fol. 60a: » „al; Esad Efendi 1833, fol. 35a, l. 2: » yae 
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attributes it to the Muslim dream interpreters (BN arabe 2745, fol. 82a-b); it The interpretation in the Oneirocriticon (Drex| 186, 12- 


16) is different: 
also occurs in Artemidoros i.31, Pack 37, 14—38, 6). | 


ei 68 in, OTL TA toravtns Yeveds Exti\cato OnAetac KaurAoue koi 3 " 

avtac, £oprioet &&ovciav Kai Kupetav Kath tod £Ovovc tàv Yo es a 

l Paorieùç &àv t6] toOto, GAXÓtptov £Ovoc oxotátei Gvaroyws ti ie bit 
Dreaming that your upper arm broke (89b) Kauńàov. Ng vrotayiç tig 


EUM e P nudius E EIEE asd scita If he dreams that he acquired she-camels of such «i e. Arabic» stock and was 


o tua yag day et pA Cae, milking them, he will receive power and authority over the nation of the Saracens 
dis If the king dreams this, he will subdue a foreign nation by analogy to De 
"PN ; WEN missiveness of the camel. 
The Nasara said: “If someone dreams that his upper arm broke, it indicates the 2 
death of the dreamer or a calamity of sorrow, distress, tribulations and misfortune." 


Cf. also Drex! 187, 26: 
The interpretation in Oneirocriticon (Drexl 44, 17-20) is different: 


&àv iby tic, OTL yáAa kapmiou Entev, Evprjoer and eLovoiastod nAoQrov kai 

ay T J "M ; NR ; & a , 3 jov Kal vóoov. 
Edv tig i65 Kat’ óvap, öt ot Bpaxtovec avtov Novvatioay T] £AerrtóvOnoav Tj i 
&£kAGo0ncav, £i év &ott ffJaciA£Uc, Eotat TO náO0G AVTOD giç TOV otpatóv 

Seah AE N ine ae: koX Ea Ave A HE" reams that he drank the milk of a ci ill eai ; Mae. uiid 
avTOD Kat eic vóonpa Kal OAiwiv EAEVGETAL T] o VLOG Ñ ò GSEAHOc avtov. If he d camel, he will gain wealth, fear, and 

illness from a nobleman. 

If someone dreams that his arms became weaker or leaner or that they broke, if he 
is king, what he suffered «in the dream» refers to his army, while either his son or 
his brother will fall ill or will be distressed. 


Drinking the milk of a lioness (104b) 


Also Drexl 44, 25-45, 4: AS das gl shes S Lila geile ev (os ab ede eod rest zd 
eav tic {ôn Kat’ óvap, Sti «ot Bpayioves adtov> £AertüvOncav 1] £kKAáo0ncav KP 


Ñ évoynoavv..., áxoAéoet 8£ tov GbeAqóv T] tov npore ovra SovAoV avtov. The Nasárà said: “If someone dreams that he was drinking the milk of a lioness 


l he will obtain money from an omnipotent king or from the toil of his hand." .... 
If someone dreams that «his arms» became leaner or that they broke or that they 
froze..., he will lose his brother or his most important servant. SNE T ; $i; "td 

p A similar interpretation in the Oneirocriticon (Drexl 219, 19-20) is: 


Dreaming of milking a she-camel and drinking from her milk (104b) 


ei dé 15n, Ott yaAa A€ovtos Éniev, eüprioet nAoUtov Éugofov Kai xapav dnd 
Bacireac. . Tu 


POR ""-— ; " . . he dreams that he drank the milk of a lion, he will find wealth from a king 
Bla! 552 GLa Lal cs cs GG le I gly Ge uo Las] cJ Us |. together with fear and joy. ru: 
AS a dab U 55S. ex «I ad y cola T y uos (el JI GIS Là dalle 


This interpretation is commonplace, since al-Dinawari also attributes it to the 
i ir B Muslim dream interpreters (BN arabe 2745, fol. 104b): ^ ^ ^ ^^ | 
from her milk will marry a righteous woman. And if the dreamer had a blameless Bohs: o 

record, a boy will be born to him, and there will be blessing because of him.” 


The Nasara said: “Whoever dreams that he was milking a she-camel and drinking 


gills brill slab y e gana pAb y c; id Jle igali oti 
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The milk of the lioness for whoever drinks it means money, triumph over his 
enemies, and the enmity of kings and commoners. 


Drinking the milk of a bitch (105a) 


cosh Jal gle £u ys 8 ais JL (HASI ol) € Da cs Lal! cil, 


The Nasara said: “If someone drinks «the milk of a bitch» he will attain power 
and authority over the people of his country." 


The interpretation in Oneirocriticon (Drexl 225, 20) is different: 

ei 6£ in, öt ériev xÜveiov yóAa, eùpńoer ġóßov kai vócov LaKpdy 
(If he dreams that he drank the milk of a bitch, he will find fear and prolonged 
illness). 


Eating clarified butter (106a) 


cede sty dana gl Linus US! Gs (s jL asl eta (The Nasara said: “If 
someone eats or gathers clarified butter, a boy will be born to him.”) 

The interpretation in the Oneirocriticon (Drex] 190, 20) is different: et 8€ 
ton, Ott tew@yer Povtupov Boóc OnAetac, Evpricet RAODTOV NSdV xpóviov 
(If he dreams that he is eating butter <from the milk> of a cow, he will find 
pleasant and long-lasting wealth); cf. also Drexl 196, 20: ei 8& [no81ev] 
Gptov woxpov peta Bovrópov, Evptioet TAODTOV xal kaipóv Gyabdv 
avaAóyoc tis Bpacews (If «he eats» cold bread with butter, he will find 
wealth and pleasant times in proportion to how much he ate). 


Nose bleeding (107b) 


said: “Whoever dreamt that his nose was bleeding will obtain a treasure and a 
vast amount of money"). 


The interpretation in the Oneirocriticon (Drexl 61, 15-19) is different: 
Tò aipa Súvauıç xot Gor] tod dvepdnov gotiv. £àv in 16, Str TÒ alpat AVTOD 


EK THC ptvóg T] Tig kepang ëppevoev, eic THY KEdaATV ror TOV DMEPEXoVTA 
avto vogito thv £m ruv EEOSov. 


8 ns Sad AUS Re emi es 
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Blood is a man's strength and life. If someone dreams that blood flow 

his nose or head, let him reckon this as an injurious expendituref incur: 


leader, that is, the person who has authority over him. 


ed out of 
red by his 


Becoming a priest or a monk (144a) 


d Cua isya G Daly gl Laa Jess US Gl, cse aul ella, 
8524 Da hdl pis Lay yg 435 , ele ias OLE tale- Las S] 


The Nasara said: “Whoever dreams that he became a priest or a monk will inherit 
something valuable and beautiful; however, his affairs will bear down hard on 
him and his means of livelihood will shrink. It is possible that the interpretation 
«of this dream» will benefit someone around him." 


The interpretation in the Oneirocriticon (Drexl 7, 6-12; 7, 21-26; 9, Listes 
104, 30-105,7), is different: there becoming a priest means that the dreamer 
will obtain honor, power, and offices, whereas becoming a monk means he 
will lose his social standing and possibly die in poverty. 


. The position of a judge (154b) 


(ois JUS GLa Lillo |e old! day (el Se (e jJ Lcid] cla 


oles Le seedy Leja JL Lali pase oly o s 


The Nasara said: “Whoever dreams of the happy and cheerful countenance of a 
judge will receive good news and joy. If he dreams of the position of a judge, fear 
and a lawsuit will befall him, but he will win."' : 


* The word "ÉEo60c" in medieval Greek can also mean "outcome" or "death" (cf. Lampe 
and Sophocles, s.v. "ÉEo60cG"); however, rendering il as “spending” is supported by the 
interpretation of blood as money in the Oneirocriticon (chap. 103, Drex! 61, 1-13) as well as by 
the phrase that immediately follows the one quoted above (Drex! 61, 19-20); £àv 8& &x «fi; 
Güpkóc &ppevog « 1o alua adtTOD> MAELOTOV NIWYEvGEL xai OAvyófvoc ETAL Qf «his blood» 
flowed out of his flesh he will become poorer and will not live long). | j 3 


Depending on how one choses to vocalize the word è , its meaning could be either : lo 
win” (ghalaba) in the active voice, or “to be overcome, to be conquered” (ghuliba) in the passive 
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; row (192a 
The interpretation in the Oneirocriticon (Drexl 13, 6-14) is different. Holding an arrow ( ) 


yag E 323 BY JU GH Lega siaa gla sus Lal | oLa (The 
id: “Whoever dreams that he is holding an arrow in his h d 
TP ih (157a Nasara Sal 3 is hands will 
Eating the flesh of a youth ( ) obtain sovereignty, power, and money"). 
ising TR su oid EAEE E peace bacs Ot eet The interpretation in the Oneirocriticon (Drexl 204, 7-8) is different; Eàv 
i l ] B ] (ór tic, OTL ovvayel BEAN toi cayittac, kotà dvOpdnwv Odvotov 
ugAetnoet (If someone dreams that he is collecting arrows, he will plan the 


The Nasárà said: “Whoever dreams that he ate the flesh of a youth will receive a death of men). 
gift from a powerful man, and rank, prosperity and honor." 


LG s Laas Sa 


The interpretation in the Oneirocriticon (Drexl 53, 13-17) is different: Holding a dagger (194a) 


Edy tic in, Ott KPEATOS avOpwnov rexéXa pev, EK Aoióopiac NAOVTNGEL üvoAOyoc 
TOD nÀnouc, oo £Qayev. &£&v cic tór, OTL ONTOD kp£atog àvOpónov netéAofev, 
EK TOKOD GSLKOV TAODTOV ktütai. NTOXOG £àv isn toto, £& oxep£yovtog 
tui cpn8noezar. yuvi £àv iðn TOVTO, nò KkAoroonzopiag GoVEVT TéEEL TEKVa. 


Lig 5 Yh JU 1 y sans chy Oe poled! alla 


The Nasara said: “Whoever dreams that he was holding a dagger in his hands 
will obtain money and wealth.” 


If someone dreams that he partook of human flesh, he will become wealthy by 
reviling <others> by analogy to the quantity that he ate. If someone dreams that 
he partook of cooked human flesh, he will acquire unjust wealth through usury. If 
a poor man dreams this, he will be punished by a superior. If a woman dreams 
this, she will give birth to sickly children through unlawful conception. 


The interpretation in Oneirocriticon (Drexl 205, 5-8) is similar: 


' Eóv 181] tic, öt £Ànoe mapa tivo oná8nv T] payarpav Ñ épyov axd otðńpov, 
téuvov f) pi TELVOV, T] otónpov ópyóv, ei HÉV Eott MAOVGLOG, MAÉOV TAOVTŇOEL, 
£i 5è ntwyxdc, TAoUTIOEL AvaAdyus o ÉAoev. 


If someone dreams that he received from someone a sword or a knife or a metal 
Holding a stretched bow (191b) ; object, whether sharp or not, or unwrought iron, if he is wealthy he will become 
v even wealthier, and if he is poor he will become wealthy in proportion to what he 

PAE X ad sa la 8 5s Lugi esca US dolis 29 ly Ge soleil odlas : | received: 


The interpretation of sharp metal objects as money is commonplace. Ibn Shahin 1 ; 
The Nasara said: “Whoever sees in his dream that a stretched bow was in his attributes it to al-Kirmani, the author of the oldest Arabic dreambook and ai 


hands, a boy will be born to him who will be prone, and will know how to write 
and compose epistles.” 


Ja‘far al-Sadiq, the Twelfth Imam (nos. 5137 and 5140 bis).- 


The interpretation in the Oneirocriticon (Drexl 204, 24-25) is different: ei 8€ Bi 
etpe xó&ov tetapévov, evprioer 680v Kai vnoctpopiv xopieocav (If he es a a) 
finds a strung bow, he will go away on a trip and will have a happy return). 


Cf. also Drexl 114, 17: To 8& tóčov kat Aiyurntiov xpiciv yuvaiKa 7| E ig Au Cate te con 
Ovyatépo onpaiver (A bow, according ie to the nre anion of the Egyptians, | " a eT icc 
signifies a wife c ora daughter). | 


Boge ld dius 455 8l ol T3 alL Luiga col y VITE prs 


“BN arabe 2745, fol. 195a: g gjall bog à Een oli es dui : 
Pest liaii OLS Sls YLaa 4 Ls. Esad Efendi 1833, fol. 114b: 54 ill go. 
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The Nasara said: “Whoever dreams of a cuirass will marry a powerful beautiful 
and passionate woman with money that whoever marries her will inherit altogether; 
and if he was poor he will become rich." 


The interpretation in the Oneirocriticon (Drexl 113, 27—114, 1) is different: 


&àv 181] uic, öt EveSvouto Ñ eupe 0ópaxa roi Aaopiktov, yaphoeta Eni anwheig 
TOV £xy8póv avtod kal xAovtricet &ávaAóyoc toù Bápouc TOD Oópakoc. 


If someone dreams that he put on or found a breastplate, he will rejoice over the 
destruction of his enemies and will become wealthy by analogy to the weight of 
the breastplate. 


Cf. also Drex! 204, 21-22: 


‘Edy (89 "ic, öt &üpev Ñ £onópnoe Oópaxao Tjtot Aopikiov, eoprioet ypuoitov 
Kai MAOVTOV LETH TOALNS edoófoc. 


If someone dreams that he found or procured a breastplate, he will find through 
his daring gold and wealth without fear. 


Coats of mail for arms = uavik£Aua (195b) 


Lory 5 oah no s-i Cale) anwar GLI gaela sls Ge Gobet! oll 
IE 3! dol ule da glad! ts 


The Nasara said: “Whoever dreams of mail armor for the arms will become 


closely associated with two powerful and mighty men; and probably the 
interpretation of this dream refers to his son or brother." 


The interpretation in the Oneirocriticon (Drexl 114, 7-8) is: 


gil 8& «éveóboato» tà Aeyóneva pavikéAiua koi nepikvniióac, evpricer yapav 
kai Oteppotnta £v toic 600A01G ato. 


If «he put on» a coat of mail for the arms and legs, he will find joy and steadfastness 
in his servants. 


on] Lai IS ly Ys y LH pase jus JU y Iai IS uus 
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asl thay otal pe slog eem Oe pull p esa dl, ye cc lanl sis 
Jus 83555 hua aa TT 

The Nasara said: “If someone dreams that blood is flowing from his body and 

sees the wounds of his flesh, he will obtain good bodily heal 


money.” . 


th and increase his 


The interpretations in the Oneirocriticon (Drexl 61, 3-5) in this case are similar: 


gáv tig iðn KAT óvap, OTL ANO rÀnyrn Ñ peooeoc kaxappei aiia epvðpaivov tà 
una adTOD Tj tàc c&pxac, £Uprjoet xpuolov dváAXoyov tod KOTAPPVEVTOG 
Gipatos. 

If someone dreams that because of a wound or a discharge blood is flowing and 


reddening his clothes or flesh, he will find gold in proportion to the <amount of» 
blood that flowed. 


The interpretation of blood as money is commonplace. In the same chapter, 
al-Dinawari also attributes it to the Muslim dream interpreters (BN arabe 
9745, fol. 203b). The interpretation of blood as money occurs in Artemidoros 
as well (1.33, Pack 42, 6; i.61, Pack 67, 24). 


Being crucified (205a) 


dull 53 Bis Gull s oak! jus le pleas lesly Se us Lael! ols 
pali ie Slew GLa 223 cand eL] y ela sd) preas y lu dea JL 
YLa Js GLa Gyles pal ISG OLS Gly Gey € oko Ge) uà 

„elau gj! sal Apu (yo aia y 


The Nasara said: “If someone dreams that he was crucified on the walls of a city 
and the people were looking at him, he will obtain a lofty position and sovereignty; 
‘and both the powerful and the weak will be in his power. And if blood was 
Streaming from him, his subjects will benefit from him. And if someone dreams 
~~ that he was eating the flesh of a crucified person he will obtain money and profit 
A from one of the leaders." 


Interpretations in the Oneirocriticon (Drexl 54, 20—55, 3) that ài are similar are 
more ¢ or less commonplace, since the Christian interpretation of the crucifixion 
: Dinawari is similar to the Muslim one (BN arabe 2745, fol . 204b- 2088) E 
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The ultimate source of the interpretation of crucifixion as meaning a lofty 
position, glory, and wealth is in Artemidoros ii.53, Pack 183, 6-21, and especially 
iv.49, Pack 276, 6: 


onuaivovtog Tod 8okeiv Eotavpacbar So€av kat evropiav’ SdEav u£v 815 tò 
DYNAdtatov Elval 10v EotavpMpEvoOV, £onopiav be Sia TÒ noAAoUG tpEdery 
OLMVOUG. 


Crucifixion dreams signify honor and wealth; honor, because the crucified person 
is in a very high position, and wealth because he provides food for many birds of 
prey. 


HI. Interpretations According to the Byzantines (Rim) 


The hair of the dreamer’ s wife was cut (78a) 


daol sty a3 ed de glade ail pol 5! 95 5l (gl o esl Hl ; (The Rim 
said: “If someone dreams that locks of his wife’s hair were cut off, she will 
never give birth to a child"). 

There is a different interpretation in the Oneirocriticon (Drexl 217, 10-26), 
where cutting a woman's hair is interpreted as divorce or death. 


Suckling the milk of your wife (104a-b) 


Amas y 9 Y La umi dn M e queis ai Trade apiid 
dreams that he was suckling milk from his wife will obtain money and profit)" 
The interpretation in the Oneirocriticon (Drexl 79, 13-19) is similar: 


el dé 165, Ott &£xpátei tv paca adtiic Kai £&épaEe yóXa, yapàv ueyáAnv 
KOPLELTAL EV TO EVLOVTO kelvo, GAAG Kal h yuvi £xeivn ue yóAog ovyxapnoetat 
Qt EL SE to010 Tig TOD KOLVOD AaoÑ isy, eüpijoet RAODTOV EVLAVGLOV Ékactoc 
Ev 10 EximSevpaTt adtod: ei 68 800A0c (81] todt0, EAE vVOepodtar tayéwe, £i 6€ 
TTOXÓG, MAOVTNGEL. 


If he dreams that he held her breasts and squeezed out milk, he will have great joy 
during that year, and that woman will also have a great share in <the dreamer’s> 


” Esad Efendi 1833, fol. 65a: Uss 55 Yla JLS] pale ‘ol pal ual acad Ge pg oll ols. 


(The Rüm said: “If someone dreams that he was suckling the son of his wife, he will obtain money 
and gain."). 
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joy- If a commoner dreams this, he will find wealth, each in his own trade, for one 
year. If a slave dreams this, he will soon be freed, and if a pauper, he will become 


wealthy. 


The interpretation of a woman's milk as money is commonplace, since al- 
Dinawari also attributes it to the Muslim dream interpreters (BN a abe 2745, 
fol. 104a). It also occurs in Artemidoros 1.16, Pack 25, 4-6. Cf. also a different 
interpretation in Drexl 78, 10-11: €av tig iðn, ött OnAaler dpoev dvOpwndc 
uc fj AÙTÓG, 6£ojiog Eig OVAAKTV yevricexat (If someone dreams that he 
or some other man was nursing a male child, he will be placed in pends i in 


prison). 


Milking a cow and drinking her milk (104b) 


pita a IS 


The Rüm said: “If someone dreams that he milked a cow and pta milk, it he 
is a slave he will be freed and if he is poor he will become rich.” 5 


Similar interpretations in Oneirocriticon (Drexl 190, 22-28): < 


ei 8& (85, StL GpéAyer Bobv Kal nivei TOD yaAaKtoG, El év ton ioios, s ds 


chevOepodrat, xat iows xAnpovoprioet ov OLKOV Tod Seandtov Å TÀ / 6€ | 
autod Anyetat, gi o te toÙ xotvoŭ Aoc, eùpńoer yapav katt pM petkov 


If someone dreams that he milks a cow and drinks her milk, if ie is a sla 

will be freed, and will possibly inherit the household of his master. ori receive his 
«master's» authority; if he is a commoner, he will fi nd great joy and. xultat 
a king dreams this, it will be «a sign of» joy and exultation.: 


This interpretation is commonplace. According to al- Dinawati, ‘th Muslims 
also interpret the milk of the cow as money (BN ai ‘abe 274 0 b). 
Muslim interpretation that is very close to the one in the Oneiro 

found in Ibn Shahin, no. 5693: 


^ 022] , Là $3 li, Js ee a ee 
“The milk of the cow means abundance throughout the year Jawful eis a 
for religion." i 
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cho (323235 às Jane OLS SD Ced o Gps Less lul, ui, 
2222 | adis. GIS Gly uà olas Late GIS Oly (anus 1,333 (S lg oY ga 

Ie 
And if someone dreams that he milks «a cow» and drinks her milk, if he is a 
slave he will be freed and will marry the daughter of his master. If he is poor he 
will become rich, and if he is rich his wealth will increase. If he is one of the lowly 
people, he will become one of the mighty." 


Collecting cow dung (117b) 


We JUS La joa lg yl g Hl Aal css US ly oos es ll cuts 
Ab I uns Ses Ge YL JL 


The Rum said: “Whoever dreams that he collected the dung of cows and the 
droppings of goats will obtain money from an honorable man. And if he gathered 
the dung of bulls, he will obtain happiness. And if he sat on the manure he will 
receive money from some of his relatives. 


The interpretation in the Oneirocriticon (Drex! 190, 28-29) is similar: 


àv ëy ttc, OTL Guvayet kónpov poeí(av, euprioet TAODTOV GMO ueytotávaov 
GvGAOYyov tG KOMPOD. 


If someone dreams, that he is collecting cow dung, he will find wealth from 
noblemen by analogy to the dung. 


Al-Dinawari does not give Muslim interpretations for this particular dream. 
However, the interpretation of dung as money can be found in the dreambook 
of Ibn Qutayba (Yahuda ar. 196, fol. 52b): JI go! Lge gals see äly 
Jla 8 dl 5 (JH gol LHS Gls ly La SEAT GLAS , (The cow is years and its 
flesh is money, and likewise its dung, and all kinds of manure is money, and 
human excrement is also money). 

" [n this paragraph, Ibn Sháhin repeats whole phrases from the dreambook of Ibn Qutayba 
(d. 889). Cf. Yahuda ar. 196, fol. 52b: AS ol AAi Lgsal Lo asa y 8 RS cabe Gl ly o 
eyes slic VIFUS slagi base GLS ols «XC e255! 5/18 (If someone dreams that he was 
milking a cow and drank her milk, he will become rich if he is poor, and his social standing will 
become loftier. If he is wealthy, he will add more riches to his wealth and power). 


PEE es ees 
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IV Interpretations According to Both the Christians (Nasdra) and the. 
Byzantines (Rum) meu 


A dulterylfornication [zina] (168a) 


The Nasárà and the Ram said: “Whoever dreams that he was committing adultery - 
with à harlot / an adultress, evil or temptation will befall him." "TN 


The interpretation in the Oneirocriticon (Drexl 77, 9-13) is different: dd 


kai ócov GLVOVOLACEL TLC Kat Gvap Etaipars yuvargi, toooUtov TAOUTHOEL 
HLAGKOGHLOG WV" èni Sè tàv EvAGBOv Kai avaxYapNtay todto eic OALLV Kpivetan. 
£&v YSN ttc, OTL cuvovotaoe nópvi, avdtijoet èv elc tov nÀo0tov aoro), EF 


adiktac S£. 


In proportion to how much someone copulates with cour 
will become that wealthy, if he is a man of the world. But for. 


ascetics this «dream» is interpreted as sorrow. If someone dreams tha 
with a prostitute, his wealth will grow, but through injustice. 


Deflowering a slave girl (181 a) 


Lay S09 by pee JG el de yle WASH GLE 


The Nasara and the Rim said: “Whoever dreams th 
girl, harm and adversity will befall him throughout t 


The interpretation in the Oneirocriticon (Drexl 9, 


édv tic (8n, Gt. ovvovciace napOEvo, EL HEV E ^ X» 

À ^ , "enm ALT -Et o£ TO 
Kai èniOvpiac tig Pars adtod 16 TANPMHG, Et OF 
nÀoQtov EudoBov Gnd EFOVOLAG.) oc 


If someone dreams that he copulated with a virgin, : 
‘and fulfillment of his greatest desire; if he is a | 
together with sorrow through «someone in author 


«:* Lchose the reading of Esad Efendi 1833, fol. ef l. 1 
2745: «43 , lyw JG [sic]. 





APPENDIX 4: WORDS IN THE ONEIROCRITICON 
UNATTESTED IN OTHER GREEK TEXTS 


This list contains the words marked by Drexl as unattested in Greek dictionaries 
in his /ndex Rerum et Verborum Potiorum appended to the critical edition (pp. 
243-65). The explanations in Latin were copied from Drexl. The explanations 
in Greek were copied from Koukoules' review of the critical edition in 
Laographia 9 (1926), pp. 285-92. The explanations in English are mine. The 
following abbreviations were used: 


A = words occurring in Drexl's critical apparatus 

* words absent from all dictionaries, or occurring in dictionaries with 
no references to texts other than the Oneirocriticon.. 
words included in Kriaras, Lexiko tes Mesaionikes Hellenikes 
Démodous Grammateias 1100-1669, 13 vols. to date (Thessaloniki, 
1968—)with references to texts other than the Oneirocriticon. 
words included in D. Demétrakos, Mega Lexikon tes Hellenikes Glossés 
(Athens, 1936-1950) with references to texts other than the Oneiro- 
criticon. 
words included in E. Trapp et al., Lexikon zur byzantinischen Grüzitát, 
besonders des 9.-12. Jahrhunderts. 2 vols. to date (Vienna, 1994-96) 
(a-dvoavyevoc). The words starting from y (only Tjixaxozveopov 
from this list) were published in JOB 35 (1985), pp. 149-70. The 
remaining words (from é@peaottK@c on) were checked against the 
list of the dictionary's unpublished entries containing references to 
the Oneirocriticon. I would like to thank Professor Trapp for kindly 


making available to me his work in progress. 
LS = Liddell and Scott 


I did not indicate that the word was included in K, A or T if the only reference 
given was the Oneirocriticon. A sometimes included the word without reference 
to a text, or gave a single reference to the Oneirocriticon but implied that the 
word also occurs elsewhere. In this case I indicated. the word was included in 
the dictionary. Finally, I did not indicate that the word i is included in either K 
or A whenever the meaning given by the dictionary. did. not coincide with the 


WORDS IN THE O. UNATTESTED IN OTHER GREEK TEXTS 


meaning in the Oneirocriticon. The last 47 words of the list (from iia Et 


2 could not be checked with K, since the dictionary is still incomplete. - 

jyadonpayéw 144, 19 AT 

ayvópuioG 22, 6A: 87, 26A ATK "^g 

d$uvauóo 42, 7A’ 42, 25A A:dduvapew=ddvvate ' 

gOavateoLat (cOavatiGonar?) 84,26A A: adavatow=nord «vo 
dOdvotovT - 

gxatevosos 132, 19 ^ 

GREKTOPLG (*üXAgx1pvovic A) 236, 17 LS (T) 

Ghovaw=arod@ 162, 2A LS (T) 

&àvai0dAoxoc non combustus 9, 9 

*qvoarattw 11, 3A 

dvanAmuuópo intrans. 137, 7 T Daia 

avánAiov stragulum laneum 204, 17 TK: s.v. "aàvanAapéa. 
"dvümu c 

¥aytikatavev@ 73, 21 d 

avbpavotc iterata textura 179, 25 A 

eee 179, 19" 180, 6° IB Ze 


204, 15 
BavkoAta (=BavKdArov) 153, 1A 


BóuBot (-Bóu o£) 134, 23A 


*vAvKOKOAGLLOV locus loto consitus 165,5 — 

yuxwdns 162, 19 

6nco:ptyog 111, 5 

diabetéw 131, 16A 

dralétnorç 131, 18A 

óvxe vá o intrans. =(per)volo 123, 28: 234, 17 * 
Stapopdyporog 117, 1A As 

ôtyvopia dolus 99, 12 


| oen =avécve (neogr. avyata, vid. G. N. Chatzidaki 


| Enemnpic tov E0vikoo Taveromte vy A0nvoi 
- 114, 24A 


l iimas (zówtAoic) 88, 4A: 115, 6 
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pocia (-6pócoc) 177, 20 KT 
SmpeaotiKds 117, 19A K 
*ëykanvoç fumificus 119, 27 


eioxooutotc (nisi forte legendum est oxopntonóc seu okópnioic) = deminutio 
126, 2: 129, 5. 


The text should be corrected to read either eioxouiorg (see K, s.v. “etoxouiCw”) or 
giç oxopntopóv, a reading which is supported by an equivalent Arabic passage. 


&xpi&óvo 160, 6A KA 

*éurnAootc 138, 24 

*év6o6éo 42, 9A 

&&nAóo (cf. neogr. $nAóvo) 101, 24: 212, 6 

eniAwBGopai=lepra inficior 35,4 

éntnoig (óntnoic) 98, 6A 

*evap£okopat 207, 21A 

eunópnoig 140, 17A 

*eyOpopnayta 195, 28 

*CatpixiCw schachis ludo 192, 28 

Cona sagum 177, 1 

*CoyootaO0Ltov = bilanx 161, 12 

*inxatorvevpov = iecur et pulmo (cf. xà okotoQAénova, vocem Cretensibus 
adhuc usitatam, ortam ex o(v)KOti = nap et ġÀeuóvı = TAELOVI = 
NVELOVL = zveopov) 51, 16: 191, 6 

*0nAXacice (OnAavoic) 76, 10A 

i6100avaxéo (16100avaxóc) 96, 11: 110, 2 T 

totoúvpynua 236, 10A ^ 

*káußa (kaußà, kaußàv, kaud) vestimenti genus 114, 26A 

Kavotnptia 128, 5A | T 

*kavotpia (kaotpia, kavtpià, xaDotpia) = ustio 46,5: 173, 27 

KitpiviCw 197, 11 ! KA 

*KAoroonopio = concubitus furtivus 53, 18: 70, 1 

KÓxAa (“cocla” in versione Lat.; cf. kóyAač calculus, lapillus) 33, 18 
Koukoules, p. 291: "KóyAa eio ovyi calculus, lapillus, GAAG aeui BAN, kóvic 
0£100x0v åvtiyoviov petà ai8dAng Kal oivik ueAdvnc, bt’ Tic EPadov tà 


Oops xai Tas Paepapiðac tv ee HN. GAAS KOAR koi POR Ka tà TOV 
u£oataova Aeyopévn." 


KPiolLov (Kpiotpo, td)=decretum 91, 6 aa Od ™ 
*AELTOCWLAOLOL (Aeimocmpatia) 67, 16 
*Aeovtótekvov 220, 6A 


K (IIpoc8nkec, tóuoc 8) 


WORDS IN THE O. UNATTESTED IN OTHER GREEK TEXTS 


Aentovo intrans. 67, 19 KA - 
s1guKociOnpÉOv (an A&uxociónpatov?) 182, 18A 


Anuóo 
jiwóv 
*AurO 


yav-lippus fio 33, 8 A 
177, 9: 180, 17: 215, 25 KA: 


^novAoc (AURONODAL) avis 235, 9: 235, 18. 
Drexl adds in parenthesis: ` ‘ox@y an KoAot0c? Cf. Herwerden s.v. Obi y. 
vocem KAGWORODAL apud Hepitem, Lexicon Hellenogall." In the abridgment of the E 
Qneirocriticon in Paris. Suppl. gr. 690 we read the following (fol. 129r, col. A): ORI i 
Kopas yépovta 6nAoi noXaióv, EEvov, TTOXYÒV KOL haipapyov, napandnotws 3 i 
cai ó £noy. This corresponds to oe 235, 10-18, which concludes. with the 
interpretation of XvunónovAoc (235, 17-18). Based on this evidence, itis Tensonab : 
to suppose that AunónovAoc is Enoy, a bird indeed known to. yea mournful 


song). 


payeótpia saga 223, 11 
wayiotns 42, 22A 
ueyaAóonuoc 157, 28 
*ieyaAó0 31, 15 A 
tugðvouòç 152, 11 
*uetayvocia 83, 12A 


uetpi 


toic 201, 18 


*uet@xiopa 101, 12A 

undixaptov herbae species 161, 20 
*uroðokouitopar 144, 19A 

*uto8onoiéo 176, 6 

*utcOonoita. 176, 13.15 

uoOAxov tumultus 112, 3 : 
vewoti brevi (de tempore futuro) 32, 10: 38 2 ] 
*oltó6o&oc 230, 23 | 
ólvyoCQota 34, 7: 47, 2° 85, 25 

oAryoG@ntos 121, 27 

odyoCmoc 33, 6: 48, 21 p. 


— OALyOKOOHOG 202, 16 


*oAtyónAovtoc 154, 25: 227, 25 
*oAvyóeotoc 130, 1: 131, 9 
*ovaypa 184, 22 

*ó6unóAvog 15, 1A 

*Ooyntdaw 207, 16A 
*oopokoxéo 185,6. 





470 APPENDIX 4 


*óynotc-£ynoite 159, 24A 

*óyntóc -eyntóc 159, 23A: 206, 22A 

*xaAov6dkiv (naon) dulcedo 198,4 

*tepiok£Avojua tegumentum femorum interius 70, 3: 88, 8: 115, 17.20- 
116, 19 


*nepotkopavíiktov (TEPOLKOLOVLAKLV)=manica Persico more confecta? 179, 


l 

Koukoules, p. 291: “Mepoikia rjoav petačwtà vodopata, ££ dv KATEOKEVÓČOVTO 
XitüvEc; ypvoonépokoç LWGALOTA xvtoviokoc ávaóépetat Kal URd A£ovtoc tod 
Tpappatixot (Xpov. 224.17) Oxav Aoinov ó ' Ayuét À£yn ön “tò repoouavixiov 
TOD orokapicov Eig katáotactv Kat oúvačıv TOD Btou Kpivetat” évvoei óyi 
manicam Persico more confectam, GAAG tò pavikiov tod repotkiou tovtov”). In 
later Greek astronomical texts the word nepoiktov means "pocket"; see Tihon, 
“Tables islamiques à Byzance,” no. 6. 


nétacig 122, 27A T 
riavotc pinguedo 68, 7° 190, 11p. T 
*ro60Aopov (toddA0upov) pedica 233, 1 
*roddptiov soccus 176, 4 

*ro1óo intr. = qualitatem habeo 211, 24° 213, 10 sq. 
*toAXve6ónAio toc 226, 16 

*noXvbonuov 14, 6A 

*noAvGontoc 9, 21: 132, 12 

*rnoAvonAoc 228, 22 

moduteKvow 49, 2A 

TMPOKOLLOLG exsequiae 83, 24 

*rpooevxitns sacerdos 92, 1A: 92, 4 

*paxaeng (prxoónc?) 165, 12A 

payro 180, 6A 

piywots algor 147, 18 

*oauápioç (=oayudpioc) 185, 24A 
*caxaporAakoUc 206, 10 

ona8iCw gladio seu bacillo ferio 71, 22 sq. 
ora8iojóG (-ora0£a) 71, 26: 

*oravóovpoc tenuem caudam habens 111, 3 
ovvegavantw 122,2 

*ouvertyaipa 109, 9 

*copáptov supparum? 115, 5A * 
*TETPANESIAOS (tetparéSovA0c?) quattuor soleis ferreis munitus 


WWE E i di No Nn 


WORDS IN THE O. UNATTESTED IN OTHER GREEK TEXTS 


41] 


eqtvkaviCo pilo equitans ludo 112, 21 sq. A s.v. “toovxavita.” 


vovftov tibiale 198, 8: 218, 17 T 
*iptKÉpatoo 189, 16 

{VLOG (pupLoc?) 12, 26A 

*übpoxoéc 114, 19 sqq. 

*96poyota 144, 20 

*üropyéc otiosus sum 141, 13 

ónónotoc irriguus 96, 25 

þappú koca 223, 11 

*POUPKLOLG suspensio ex cervicibus 54, 9 

QU1pOV (putov) 97, 9 sq. A 
*Yapiva (yapita) 83, 2: 117, 17.25 


q&o8106 (xà o9&0c, YO.CSENG, xacet61.0¢) 115, 3: 170, 13,177; & 04,1 a 


The translation suggested by Drexl is "textum sericum." However, the Oneirocriticon 

itself clarifies the meaning of the word twice: ei 8£ tr tic 10 ToioOxov skafa, 
ön yágðtov Tiv, £üptjoet MAOVTOV èE àvõpõv novnpav 8i tò Ea: ÉpiOU KW Row 1100 
eivai avto (115, 2-4); ta 6£ ánó Epiov káotopoc ý TOV Gov Trot (goto 
Acpeotà ... (170, 12-13). The word khazz in Arabic has a number of me ining 


Lane, Arabic-English Lexicon , gives: SA certain kind of cloth..., 
woven of wool and silk: and also a kind of cloth entirely of silk; 
name of a certain beast ea by Golius to be the be 


applied to the cloth made of its fur...." The last definition co firm J the meaning of 


y&c81og as textile €& £piov KVVOTOTALOU and eG €piov Kdotopos given inthe- 


Oneirocriticon. Mi 
yevdouopdoc 225,2 
yevdooavtacia 158, 6A 
yıytov digiti extrema pars 


(cf. vocem yiya eadem significatione : adhuc Cr ensibu Mytilenaeis 


etc usitatam) 46, 22 


Other unattested words not listed by Drexl. | 


obotov 170, 14 ff. iE E 
. Drexl gives the meaning of this word: as vw stis. 
the word goes back to the Arabic washi (multi 

. embroidered or painted fabric). This. me ning 
(Drexl 170, 15-17). 


roivañrothc=punitor 129, 18 





s MENS Mete ess AM 


dis jesse Soe SRR eh 
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al-Khargüshi, Abü Sa‘id ‘Abd al-Malik b. 
"Uthmàn al-Wa‘iz 28, 30, 146, 258 

al-Khwarizmi 400 

al-Kirmàni , Abū [shaq ‘Abd-Allah 13, 29, 
132, 133, 159, 181, 231, 243, 276, 366, 
367, 440, 459 

al-Mahdi , caliph! 32, 397 

al-Ma'mün, caliph 3, 11, 12, 14, 16, 17, 18, 
33, 34, 35, 37, 38, 40, 106, 256, 375, 
376, 379, 381, 383, 384, 389-390, 397, 
399, 402, 403, 424 

al-Ma’ mini 29 

al-Mu‘afiri (or al-Ma‘afirl) 26 

al-Muntakhab 27, 28, 29, 31, 124, 130, 
134, 141, 146; several instances in 150- 
167, 168-236, 256-352, 353-374, 375- 
391 

al-Nabigha al-Dhubyani 210 

al-Nabulusi, “Abd al-Ghani b. Isma‘il 31, 
95, 113, 134, 148, 437, 438, 441, 442, 
443; several instances in 150-167, 168- 
236, 256-352, 353-374, 375-391 

al-Qayrawani 26, 147, 148, 150, 258 

al-Qadir bi-l-Lah, caliph 27, 133-134 


, 
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al-Razi 67, 406, 420, 421 

al-Salemi 13; see also al-Salimi 

al-Salimi, Abū ‘Abd-Allah Muhammad b. 
*Umar 30, 32, 133; see also al-Salemi 

al-Sijistani, Abū al-‘Abbas Ahmad b. 
Khalaf b. Ahmad 26, 134, 243 

al-siydsatu-l-‘ammiyyah 425 

al-Tabari 249 

al-Walid, caliph 377 

al-Zanati 405-406, 408-409 

Albumasar, see Abii Ma‘shar 

alchemy 52, 76, 92, 107, 245, 394, 400-403, 
424 

alcohol 256, 340-341, 345-351 

Alexander of Aphrodisias 392 

Alexander Romance 392-393 

Alexios Comnenos, emperor 4, 14, 406, 420 

Alexios, translator from Arabic into Greek 
410, 420 

"Ali b. Abi Talib 180 

"Ali b. Ahmad al-‘Imrani 399 

Alice de Courtenay (Alice de Couty?) 117- 
118 

Almagest 396 

alphabetical order 107, 142 

Alphonso IV, king of Castille, Leon, and 
Galicia 24 

Amam 379-380 

amir 202 

anakaras 70, 73, 101 

analogy 187-188 

anaskolopismos 175 

Andreas Asan | 

anecdotes 33, 158, 174, 180, 256, 285, 287, 
298, 375-39] 

angel Gabriel 266 

angel Israfil 247 

angel Jibril 247 

angel Mika’il 247; see also archangel 
Michael 

angel of dreams 166 

angels 21, 24, 145, 146, 148, 200, 201, 239, 
247, 264-269, 351, 373, 452 

animal heads 194 

animals 55 


antimony, see kochla 

Antioch 404 

ants 443-444 

Aphrodite 139 

apo phones 405 

Apomasar, see Abü Ma'shar 

Apomasaris apotelesmata 108 

apostles 21, 145, 146, 162, 269.285 

apricot tree 388 

Arabic dreambooks chosen for comparison 
with the Oneirocriticon 25 

Arabic into Greek, problems in translating 
227, 228; literal translations 75-16, 82- 
86, 89-90, 360; method of translating 
254, 309, 372-374, 417-419; 
peculiarities in grammar and syntax of 
the Oneirocriticon due to translation 
237; transformation of dream symbols 
when rendered from Greek into Arabic 
and back into Greek 200-201, 438-440; 
see also skorpismos, eiskosmisis 

Arabic language 14, 418 

arch 446 

archangel Michael 452 

arché 185 

architecture 428 

Aristotle 1, 130, 143, 145, 239 

arithemtic 428 

Armenian language 238 

arms 247, 364-365, 454 


arrangement of chapters 112, 124, 126, 142- 


149, 284-285, 286, 298-299, 375, 43] 

arrows 248, 459 

Arsenios the monk 408-409, 420 

Artemidoros 2, 3, 4, 5, 9,13, 16, 17, 19, 21, 
28, 38, 45, 46, 63, 64, 68, 94, 95, 96, 
112, 113, 119, 126, 128-167, 239, 243, 
245, 248, 267-268, 297, 375, 378, 386, 
395, 421, 423, 426, 437, 438-440, 441, 
442, 443, 445, 448, 449 

Artemidoros, son of Artemidoros 135 

Ascari, Joseph 15 

ascending from the underworld 447 

Assyrian dreambook 129, 378 

Astrampsychos 64, 119 
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be of Brescia 412 
s g. 43, 92, 225, 245, 250, 253, 394, 
a eas? 
396-400, 421, 423 . 
and dream interpretation 1, 8,9 


rolog 
asro O8) 92, 394, 396-400, 424, 428 


astronomy 9 


Athanasios of Alexandria 242, 393 


Attic syntax 80-81 

augusta 223 

Avicenna 395 

awliya” (friends of God) 313, 315 
Ahmad the Persian 8, 18 


Babylonians 8 

Bahira 305 

balances 333-335 

Bar Hebraeus 241, 245 

Bar Sauma 245 

Baram 32, 34, 36, 41, 43, 47, 103 

Bardas 218 

Basil I, emperor 413 

Basil of Caesarea 3, 241 

Basil the Bastard 218 

Basil the Younger 340 

basileopator 218 

basileus 59, 198, 209, 223 

Basilica 67 

baths 436-437 

bayt 278, 387 

bayt al-mál 225 

beating 99, 304-305, 314, 318 

bees 100, 230, 437 

belly 146, 302-303 

benefactors 443 

Berakot 129, 235, 452 

Berber language 405 

Berthelot, Marcelin 401 

Bessarion 107 

Bible 50, 78, 80, 157, 256; see also Old 
Testament, Septuagint, and Torah 

Bibliothéque orientale 12 

biographical dictionaries 384 

birth 126 

bishops 251 

bitch 247, 455 

black 339, 432 


Black Stone 186 

Bland, N. 16-17, 22, 23, 64 

bleeding 247, 456, 461 

blood 190, 365-366 

Book of Signs 240-241 

Book of the Beloved, see Kitab al-habib 

Book of the Eparch 73, 411 

Book of the Speech of Wisdom 241 

books 247, 288, 446, 447; see also reading 

booty, see ghanima 

bows 248, 458 

Brackertz 2, 20, 21, 68 

brains 247 

brass 329 

bread 247 

bridges 253-254 

brontologion 394 

bronze 328-331 

building a temple 49 

buildings 148 

Bukhtishü^ 244; see also Abū Makhlid b. 
Bukhtishü' 

buildings 299 

Bulgars 398 

bull 194 

butter 247 

Byzantine imperial ideology 182, 198, 200, 
271, 281 


caesar 218 

caliph 57, 147, 148, 187, 202, 203, 218, 
222, 294, 299, 379 

call to prayer, see adhan 

camels 21, 190, 194, 247, 454 

Camerarius, Joachim 6, 8 

Candelabrum of the Sanctuary 241 

candles 450 

capital 193; see also kephalaion and ra’s 
mal 

Cardano, Girolamo 118-119, 395 

Carmathians 30 

Carolingian Renaissance 414 

Cassius Maximus 135, 136 

Chaldean oraclees 393 

changing faith, see conversion 
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chapter 19 of the Oneirocriticon 32, 33, 35 

chariots 55, 164, 361-363 

charistike 4 

charzanion 69 

chasdion 65, 471 

cheese 247 

chess, see zatrikion, zatrikizo 

chestnuts 100 

child 449 

Christian adaptation 237 

Christian dream symbols 256-352 

Christian eschatology 258 

Christian identity 12, 14, 17, 20, 21, 22, 23 

Christian-Muslim religious polemics 147 

Christopher of Mytilene 393 

Chrysochoou, Gregory 106 

chrysolites 340 

church officials 21 

churches 183, 239, 253-254, 322-325, 351 

clarified butter 456 

Cleopatra 20, 52 

clouds 214 

coats of mail 248, 460 

coins 190, 191-192, 195, 318 

Collin-Roset, Simone 113, 114, 445 

concubines 21 

Constans lI, emperor 410 

Constantine the African 11, 406 

Constantine the Great 175, 183-184 

Constantine V, emperor 403 

Constantine VI, emperor 398 

Constantine VII, emperor 61, 144, 407, 426, 
427 

Constitutiones Tacticae (by Leo Vi) 424, 
425 

conversion 326-328, 434-435 

copper 328-331, 401 

Coptic language 144 

Cordoba 416-417 

Cornarius, Janus 113, 395 

cotton 21, 65, 67 

courtship 149 

cows 194, 248, 359-361, 464 

critical edition of the Oneirocriticon 91-92, 
93 





cross 99, 170, 174-188, 270, 282, 314, 353 

crown 338 

crucifixion 140-141, 170, 174-188, 248, 
270, 282, 353, 461 

cuirass 248, 459 

Cumont, Franz 18 

cutting hair 146 

Cyranides 113 

Cyrus the Great 378 


d'Herbelot, Barthélemy 12, 17, 24 

daggers 248, 459 

Dagron, Gilbert 23, 134, Gilbert 411-412 

Daim, Abdel 141 

Damascus 397 

Daniel, prophet 5, 21, 29, 42, 64, 93, 118, 
163, 239, 410, 420 

dar 278-279 

dàr al-dkhira 278 

darkness 303 

David 247 

De cerimoniis 73 

de Falco 124 

De pulsibus doctrina 406 

De revolutionibus nativitatum, see Peri tés 
ton eton enallagés 

De Slane 18, 19 

De Unirinis 394 

deacon 145, 269, 285, 291 

dead man 445-446, 448-449 

death 149, 448-449 

decapitation 188 

deer 191 

deflowering a slave girl 465 

Demetrios of Lampe 115 

dervishes 315 

despotés 12, 41, 59, 60, 61 

desserts 231 

dhikr 295 

dhimmi 50, 251, 305 

Dietrich 64 

Diogenianos of Heraklea 143 

Dioscorides 10, 416 

dirham 334 

divination 92, 131, 243, 250, 394, 409-411 


We 
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doors 385 

doumakin 71 

dreams caused by 
238 

dreams caused by demons 238 

Drexl, Franz 18, 63, 91, 93, 94, 109, 111, 
113, 122, 124, 126, 127, 239, 445 


Du Cange 11 
du'à 295 
dung 248, 464 


daytime preoccupations 


ear 247 
earthquakes 367-368 
eating human brains 453 
eating stars 227 
education in Byzantium 373 
education in the Muslim world 373 
egg 248 
Egypt, ancient 51-58, 358 
Egyptians 6, 7, 8, 20, 32, 33, 35, 36, 41, 44, 
46, 47, 58, 171, 175, 191 
eiskosmisis 228, 468 
ekphrasis 394 
elephants 46, 170, 231-235, 353 
elevated places 298 
elevations of the earth 239 
emeralds 340 
emperor 199, 201, 207, 209, 270, 271, 274, 
282, 299, 304, 309 
empiricism 188 
Ephodia tou apodémountos, see Supplies of 
a Traveler 
Ephraim the Syrian 3, 238 
eschatology 372 
Ethikon 241 
Etymologicum Magnum 76-T] 
etymology 165, 170, 185, 190, 192, 194, 
..,197, 198, 205, 307, 365 
eunuchs 268-269, 357 
Euphrates 390 
Euripides 129, 353 
Euryviadés 3 
Eustathios of Thessaloniki 426 
exodos 190, 457 
- Exodus 357 


INDEX 51] 


eyebrows 170-174 
eyes 363-364 


Fahd, Toufic 19, 23, 134, 136, 137 
faith 145 

false and truthful dreams 160, 166 
false dreams 238 
faltidhaj, see paloudakin 

family of the dreamer 155 

father 263 

Fathers of the Church 91 
Fatimids 415 

feet 83, 248, 302-303 

fetters 382, 383 

fingers 96, 252, 335-337 

fire 48, 51, 331, 357, 449 

first person narrative 33 

Fischer, Anton 23 

fitna 350-351 

five daily prayers 96 

Five Pillars of Islam 186, 336 
fleas 101, 102, 437-438 

flora 158 

Florilegium Baroccianum 3, 15, 38, 40 
flowers 158 

folleis 4 

four bodily humors 238 

fruits 158, 159, 160 

funeral procession 445-446 
fugaha@ (jurists) 313 

Furlani 239 


Gabriel, dux of Melitene 420 
Galen 130, 137, 244, 421 
Gemini 398 cb 
Geminus of Tyre 129 & d 
Genesis 157, 228, 238, 359, 361, 362 
geomancy 405-406, 407-409 
Geoponika 60, 78, 393, 407 

George of Pisidia 393 

Georgios Grammatikos 110 
Georgios Midiates 110, 410 
Georgius Elmacinus !2 

Germanos, patriarch 95 

Gessner, Konrad 10, 11 

ghanam 194, 198, 236. 
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ghanima 194, 198, 236 

gibbet, see impalement and crucifixion 

Gigli, D. 93, 114 

glass 349 

gnomologia 394 

gnosticism 30 

goat 191, 248 

God 146, 148, 161, 162, 166, 178, 181, 196, 
200, 201, 236, 238, 239, 258, 259, 272- 
273, 275-276, 277, 284, 303, 304, 330, 
333, 365, 371, 446 

godhead 24, 273 

gold 328-330 

gold revetments in icons 270, 283 

Gospel 44, 161, 239, 247, 251, 269, 287, 
288, 289, 293, 296 

grapevine 375 

grapheus 225; see also scribe, katib 

Greek ethnicity 14, 20, 22 

Greek fire 425 

Greeks 245 

green 337-340, 353, 383 

Gregory of Nazianzus 3, 241, 242, 393 

Gregory of Nyssa 393 

gunaika tés charas 219 

Gutas, Dimitri 422 


Habash al-Hasib 400 

Hades 447 

hadith (traditions of the Prophet 
Muhammad) 16, 34, 131, 160, 165, 199, 
250, 251, 353, 384 

Hagia Sophia 393 

hair 33, 125, 126, 146, 248, 389-390, 462 

hajib 200, 225 

hajj, see pilgrimage to Mecca 

Hajji Khalifa 31 

hands 146, 302-303, 335-337, 449 

hapax legomena 68, 69, 228 

harbors 442-443, 444 

Harün al-Rashid 413 

Haskins 116 

Hayat al-hayawan 141 

head 170, 188, 302-303, 353; see also 


kephalé, kephalaion, ra’s, ra'is, riyasa, 


ra’s mal 

Heaven 239 

heavenly bodies 170 

Hebrew language 364, 410 

Hell 21, 24, 145, 146, 148, 262-264, 351, 
353, 373 

hemorrhage 248 

Heraclius, emperor 246, 248, 249, 425 

Hermaic sciences 394 

Hermas 189 

Hermes 139 

Hermes Trismegistus 394 

Herodotos of Halicarnassos 378, 427 

Herophilus of Chalcedon 242 

Hesiod 353 

Hindu drugs 406 

Hindus 8 

Hippocrates 64, 239 


Hisham b. ‘Abd al-Malik, caliph 130, 377, 


425 

Historia Saracenica 12. 

historical events 375 

Holy Books 287, 295 

holy figures 269-285 

Holy Spirit 247 

Holy Writ 239; see also Bible, Old 
Testament, Gospel, New Testament 

Homer 129, 353, 393, 397 

honey 170, 229-231 

horologion 253, 336 

horses 21, 55, 148, 170, 203-208, 441 

houses 148, 183, 278 

housion 70, 71-72, 77-78, 471 

Huggelin, Johann Jacob 395 

Hugo Etherianus 10, 39, 115 

hukuma 289 

Hunayn b. Ishàq 17, 19, 45, 89, 131, 133, 
136-142, 169, 172, 177, 185, 197, 200, 
201, 243, 268, 297, 421, 439-440, 443 

Hunger, Herbert 407 

hypatos 412 

hégemonikon 74 


Ianus Antionius Saracenus 10 
‘Tbarat al-ru'yà 26, 133 
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24 

Ibn al-Athir 4 

lbn al-Bahlul 240-241, 292 

[bn al-Faqih al-Hamadhàni 403 

[bn al- Alam 399 
al-‘Arabi 409 i 

js al-Jazzar, Abū Ja'far Ahmad b. Ibrahim 


b. Abi Khalid 10-11 
Ibn al-Musayyab 131, 379, 382, 384, 389, 


391 
Ibn al-Muthanna 400 
Ibn al-Nadim 17, 51, 136, 243, 400, 413 
Ibn al-Qifti 244 
Ibn Ghannam 144 
Ibn Juljul 415-417 


Ibn Khaldün 132 | 
[bn Qutayba, *Abd Allah b. Muslim 25, 26, 


21, 96, 126, 130, 133, 134, 147, 153, 
240, 243, 252, 464; several instances in 
150-167, 168-236, 256-352, 353-374, 
375-39 | 
Ibn Sa‘d 377, 378, 379, 381, 389, 391 
Ibn Shahin, Ghars al-Din Khalil 22, 29, 59, 
124, 134, 239, 435, 436, 437, 438, 440, 
441, 443, 447, 459, 463, 464; several 
instances in 150-167, 168-236, 256-352, 
, 953-374, 375-391 
Ibn Sina 142 
Ibn Sirin (see also Achmet, son of Séreim 
and Séreim)13, 15, 20, 23, 24, 25, 28, 
.29, 34, 150, 155, 157, 159, 160, 180, 
243, 256, 274, 296, 298, 312, 361, 371, 
315, 316, 379, 381, 382, 383, 384, 386, 
389, 39] 
icons 2, 260-285, 299, 435 
identity of the dreamer 151, 153 
idols 48, 55, 148, 328-331 
ighrigi (Greek language) 416, 417 
ihram 310 
‘ilm al-ikhtilàj 410 
imam 75, 148, 187, 203, 289-290, 293, 294, 
295, 299, 300, 315, 380 
impalement 176; see also crucifixion 
India 231-232 
Indian iron 401 
Indian=Christian 44-45, 59 


Indians 6, 7, 8,14, 20, 32, 33, 35, 36, 41, 44, 
46, 99, 149, 170, 175, 245, 258 

Indians, Persians, Egyptians 93, 108, 100, 
116, 145 

inebriation 345-351 

intestines 58 

Introduction to Astrology 8 

iron 248, 328-331 

irtakaba 205 

irtakaba ma'siyatan 236 

Isaac 247 

Ishmaelites 403 

Ishmael the doctor 412 

Islamic dream interpretation 16, 19 

Islamic eschatology 259 

Islamic law 16, 147, 323 

Isma‘il 247 

Isma‘il b. al-Ash‘ath 29 

isnád (chain of authorities) 34, 199, 371, 
375, 378 

Istifan b. Basil, translator from Greek into 
Arabic 416 

Italy 231-232 


Jabariyya 287 

Jabir al-Maghribi 29, 220 

Jabir b. Hayyàn 403 

Jacob (Old Testament) 247 

Jacob of Edessa 242 

Ja'far al-Sadiq 29, 157, 440, 459 

Jagaddeva 20, 45-46 

jallad 225 

Jamasb 141, 245, 312 

Janus Cornarius 4 

Jesus Christ 145, 146, 183, 198, 199, 200, 
247, 267, 260-285, 288, 356, 357, 452 

Jewish dream interpretation 85, 129, 133, 
169, 235, 388 

Jews 238, 243, 245, 290, 327 

jihdd 356 

John Chrysostom 3, 393 

John Geometres 393 

John Italos 1 

John of Damascus 393, 413 

John of the Ladder 3, 88 
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John the Baptist 247 

John the Grammarian 397, 424 

Joseph (New Testament ) 21, 42, 44, 161, 
163, 238, 239 

Joseph (Old Testament) 21, 53, 131, 154, 


162, 163, 164, 167, 228, 236, 238, 247, 


358-363, 451 
Judaism 51, 241, 290, 326-327 
judgements 146, 147 
judges 125, 126, 146, 147, 148, 247, 332- 
335, 457 
julep 65, 77, 346, 406 
Jupiter 9, 223, 224, 254 


Ka‘ba 75, 186, 187, 202, 203, 234 

Kalila wa-Dimna, see Stephanités kai 
Ichnélatés 

Kallinikos III, patriarch of Constantinople 
106-107 

kamelaukion 337 

kampanon 335 

kara 74 

Karatzas, Nikolaos 103 

katholikos 286 

katib 225 

kephalaion 188-189, 190, 236 

kephalé 185, 188-189, 190, 192, 236 

Kethabhà dhe-Pushshak Helme 245 

Khalid b. Yazid b. Mu'áwiya 425 

khatib (preacher) 290 


khutba (Friday sermon) 147, 148, 290-292, 


297 
killing 149, 449 
Kimon 3 
kings 57, 170, 182, 198-203, 247, 299 
Kisra 167 
Kitab al-aghàni 249 
Kitab al-buldan 403 
Kitab al-Dala’il, see Book of Signs 
Kitab al-dustür fi al-ta‘bir 132 
Kitab al-fihrist 17, 51, 136, 138, 243, 400, 
413 
Kitab al-habib 425 
Kitab al-ishara ila ‘ilm al-‘ibara 133 
Kitab al-isharat fi ‘tlm al-‘ibarat 29, 133 





Kitab al-Qadiri fi al-ta‘bir 27, 133-134 

Kitab al-ta‘bir 132 

Kitab mugarmat al-ri!yà 30 

Kitab ta‘bir al-rivyd 24, 25 

Kitab tafsir al-manámát min al-nujüm 8 

Kitab tahawil sini al-mawálid, see Peri tés 
ton eton enallagés 

klibanion 77 . 

knife 248 

known person 125 

kochla 65, 67, 69, 77, 468 

Kollar, Adam František (Colarius) 13-15, 
17, 24 

Kosmas, alchemist 401 

Koukoules 63, 68 

Ktesias of Knidos 378 


lakes 441-442 

Lambeck, Peter 11-13 

language of the Oneirocriticon 22, 63-90, 
124 

Latin translations of the Oneirocriticon 
111-119 

lead 328-331 

leader, leadership, see rá's, ra'is, riyàsa, 
kephale 

Lebanon 404 

left side 238 

legitimate wives 21 

legs 83 

Lemerle, Paul 422 

Leo (sign of the Zodiac) 398 

Leo Choirosphaktes 397, 424 

Leo Katakylas 426 

Leo the Mathematician 385, 424 


Leo Tuscus 4, 10, 17, 39, 40, 94, 115, 121, 


122, 125, 127, 434 

Leo VI, emperor 4, 61, 62, 411-412, 424, 
428 

letters 76 

lexicography, Arabic 144, 186 

Liber Thesauri Occulti 38, 112-114, 116, 
127, 445-450 

lice 101, 102, 437-438... ° 

Life of Aesop 393 ^ —- 





l liver 58. 


-locusts 357-359 






light 303 


lightning 450 


jjoness 247, 435 


? 207 
turg 
pow of Cremona ii 


loan words 65, 67, 69-73 


Johann (lohannes 


wenklatt, A 
Ln PF, POS, IRA 


“Leunclavius} 3- -I 12, 
113, H6, 120 
Lucian 393, 423 | 
Junar dreambooks 342, 3ü4 
Iychnos 364 : 
Iypopoulos 468 
Macedonian Renaissance 5, 382, 422 
Magdalino, Paul 397, 424 


“Magians 6 


magic 394, 409-411 
magos. 327-328 
malak 200 

malik 200 

Mandané 378 


Mango, Cyril 414-415 


manikelia TI 
Manuel Komnenos, emperor 1, 109, 112, 





Manuel [Pal leologos, emperor 142 





















Abd al-Malik 380- 


Maurice, emperor 425 
uia: 230 

Miaximus ihe Confessor 393 

meàasles 306, 420, 421 

measures 146, H7 

Mecca 73, E86, 202, 234, 249, 266, 267, 


35 


276, 376 


medicine 9.11, P4, 16, 73, 92, 112, 130, 


243, 244, 243, 250, 394, 406-307, 412, 


Menander, poet 129, 198, 201, 353 
Menander, priest of Zeus 180 
Mercurius 406 

Mercury 9, 223, 224. 

meteorology 404-408, 424 
Afcihodoi pyéphapherias diaphorón 


hypotheseón astronomikàn 399-00 


metropolitans 286 


Michael HI, emperor 413 
Michael VIII Paleologos, emperor 409 
Michael Andreopoulos 420 

Michael Attaleiates 4 

Michael of Ephesos | 

Michael Synkellos 420 

mihrab 186, 377 

miliaresia 4 

military manuals 426-428 

milk 247, 248, 454, 455, 456, 463 
milk of a woman 462-463 

milking 247, 248, 463, 454 

minaret 320 

minbar (pulpit) 290, 291, 292, 297-299, 375 
Modern Greek dialects 64 

modios 333 

Mogenet, Joseph 396 

monasteries 307 

monastic cells 307 

monastic tonsure 304-319 

monks 99, 247, 251, 253-254, 269, 285, 

286, 304-319, 457 l 
moon (phases of the moon whei à dream . 
was dreamt) 153 
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moon 1, 8, 48, 49, 51, 215, 217-222, 223, 
224, 228 

Moses 247 

mosques 148, 289, 324-325, 35] 


MS Ambros. gr. 592 (O 94 sup) (A) 36, 109, 


121, 123, 124, 242, 392, 393 
MS Ankara /sm. Saib Sincer I, 4501 23, 26- 
27, 130, 243 
MS Ar. yazma 4726 (Istanbul University 
Library) 135-136, 141 
MS Athen. Bibl. Nat. 1275 8, 427 
MS Athen. Bibl. Nat. 1350 8, 427 
MS Athen. Bibl. Nat. 1493 410 
MS Athos, [viron 4285.165 36, 39, 104, 
111, 121, 392, 393 
MS Baroccianus 206 98 
MS Berlin Q.968 117, 434 
MS Berol. gr. 168 8 
MS Berol. gr. 171 (Phil. gr. 1575) (B) 37, 
40, 109, 392 
MS BL Additicius 8240 37, 103-105, 394 
MS BL Or. 4434 237-240, 252, 362 
MS BL Or. 6262 28 
MS BN arabe 2742 13, 15, 18, 19, 23, 24 
MS BN arabe 27744 13, 24 
MS BN arabe 2745 27, 243, 246; several 
instances in 150-167, 168-236, 256-352, 
353-374, 375-391 
MS BN francais 1317 4, 447 
MS BN frangais 1553 117 
MS Bodleian Digby 103 39, 59, 116, 122, 
434 
MS Bononiensis (Bibl. Univ.) 3632 10, 36, 
40, 59, 102-103, 111, 145, 151, 394, 408 
MS Borbon. gr. 356 (I1L.E.34) 36, 110-111, 
121, 122, 392 
MS Cantabrig. (Trinity College) gr. 1386 
(O 8.11, 6102) 10, 36, 40, 111, 121, 394 
MS Digby 103, see Bodleian Digby 103 
MS Edessa 50 245 
MS Esad Efendi 1833 27, 28, 242, 243; 
several instances in 150-167, 168-236, 
256-352, 353-374, 375-391 
MS Hierosol. (of St. Sabbas) gr. 555 37, 40, 
111, 121, 394 


MS Hierosol. (of the Patriarchate) g7: 220 
37, 40, 111, 121, 394 

MS Holkham 290 401 

MS Laurent. Plut. 28, 13 405 


. MS Laurent. Plut. 28, 34 398, 405, 412 


MS Laurent. Plut. 87, 8 3, 15, 15] 
MS Leidens. Voss. 49 (L) 36, 39, 40, 108, 
123, 142, 151, 392, 43] 
MS Marc. gr. 299 35, 39, 107, 394, 401- 
402, 403 
MS Marc. gr. 335 404 
MS Marc. gr. 608 2, 242 
MS Mardin 418 242 
MS Mutinensis (Bibliot. Estense di 
Modena) gr. 85 (III, C, 6) 394 
MS Neapol. II.C.33, olim 34 406, 408 
MS Paris. gr. 2315 8 
MS Paris. gr. 2417 8 
MS Paris. gr. 2419 10, 35, 40, 59, 109, 110, 
111, 120, 121, 142, 145, 151, 394, 408, 
410, 427, 43] 
MS Paris. gr. 2427 40, 110, 120, 121, 392, 
408 
MS Paris. gr. 2494 410 
MS Paris. gr. 2511 (P) 8, 35, 40, 109, 120, 
121, 123, 125, 394 
MS Paris. gr. 2538 37, 104, 110, 119, 121, 
122, 392 
MS Paris. Suppl. gr. 690 3, 4, 15, 35, 39, 
40, 92-98,104, 107, 114, 127, 151, 392, 
393, 431-444 
MS Patmiacus 171 175 
MS Patmiacus 6 3, 38 
MS Petropolitanus Bibl. Acad. scient. 
graec. 161 38, 40, 105, 394 
MS Taurinensis C.VII.10 (B.VI.12) 405 
MS Vat. gr. 1056 8, 400 
MS Vat. gr. 1594 396 
MS Vat. gr. 342 8, 427 
MS Vat. gr. 573 8, 35, 40, 43, 70, 96, 98, 
104, 114 230-231, 242, 297, 304-305, 
313-319, 392, 393, 432, 433, 437, 438, 
450 
MS Vindob. med. gr. 20 11 
MS Vindob. med. gr. 30 11 
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phil. £7. 108 411 


MS Vindob. phil. gr 115 395 
i t philol. gr. 

MS Vindob. philos. et p : 
35, 40, 93, 108, 122, 322 eee 

MS Vindob. philos. et philol. gr. 162 (S)12, 
35, 40, 104, 108, 392, 393 a 

MS Vindob. philos. et philol. gr. 287 (T) 12, 
37, 108, 121, 123, 124, 394 : 

MS Vindob. philos. et philol. gr. 297 (V)6, 
7,8;9,12, 37, 40, 108, 110, 121, 392 

MS Wolfenbüttel Guelpherb. lat. 2917 39, 
122 

MS Yahuda ar. 196 23, 26, 96, 126, 153, 
243; several instances in 150-167, 168- 
236, 256-352, 353-374, 375-391 

MS Zagora 89 37, 40, 105-107, 145, 151, 
392 

mecadhdhin 253 

Mu‘awiya, caliph 410 

mud 441 

Muhallab b. Abi Sufra 380 

Muhammad b. Idris al-Shafi'i 179, 180 

Muhammad b. Mangli 425 

Muhammad b. Zakariyya al-Razi, see al- 

. Ràz 


MS Vindob. 
111 (R) 11, 


: Muhammad, Prophet 34, 57, 131, 147, 148, 
202,220, 234, 243, 248, 249, 250, 252, 


. 910211, 273, 276-278, 284, 305, 382, 

- 387, 451 

Muntakhab al-kalàm fi tafsir al-ahlam, see 
al-Muntakhab 

murabittin (the bound ones) 313 

muscles 76 

Muslim 6 

Muslim taboos 340-351, 352 

Mystéria tou Apomasar 7, 34 


nabidh.347, 348 
nape 197 
Nasara 245, 246, 248, 271 


S17 


Neo-Syriac language 239 

neóteroi 399 

Neugebauer, Otto 396 

New Testament 3, 4, 68, 79, 80, 82, 88, 91, 
259, 269, 277, 289, 290, 336, 353-374; 
see also Gospel; corruptions in the New 
Testament, see tahrif 

Nicholas the monk 416-417 

Nikephoros Gregoras 1 

Nikephoros Phokas, emperor 78, 423 

Nikephoros, patriarch 64, 94, 95,119, 393, 
394, 431, 438, 442 

Niketas of Byzantium 147, 356, 413 

Nile 20, 52 

Noah 247 

nomismata 4 

Normans 415 

North, Frederic 103 

nose 456 

nostrils 90 

nun 308 


Oberhelman 3, 22, 168-170, 175, 202, 203- 
204, 206, 217 

Odyssey | 

oil lamp 449 

old person 125, 126, 146, 315-317 

Old Testament 3, 4, 53, 79, 82, 91, 164, 
228, 236, 290, 353-374; see also Bible 
and Torah 

Orosius 416 


pagan Arabs 243 

pagan deities 200, 201 

paloudakin 70-71, 72, 78, 97 

Pantaleon, metropolitan of Synnada 61 

parables from the New Testament 369, 371 

Paradise 7, 21, 24, 145, 146, 148, 258-262, 
338, 339, 340, 351, 353, 356, 357, 373 

paroikos 4 


Near Eastern dream interpretation 129, 169, Pascalis Romanus 38, 39, 40, 96, 112, 113, 


378 
Nebuchadezzar 167 
Nemesius 242 


115, 127, 431, 432-433, 434, 445 
patriarch 145, 269, 285 
patriarchal throne 290 
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pearls 95, 371-372, 432-433, 437 

penis 390-391 

perfumes 21, 85 

Peri loimikes 406, 421 

Peri tës ton eton enallagés 7 

Persian language 16, 70, 71, 77 

Persians 6, 7, 8, 12, 20, 32, 33, 35, 36, 38, 
41, 43, 44, 46, 47, 55, 56, 57, 58, 170, 
171, 175, 191 

persikomanikion 470 

Peucer, Caspar 395 

pharaoh 99, 145, 147, 154, 167, 192, 357, 
359, 362 

pharmacology 92 

phasganon 74 

Philaretos the Merciful 340 

Philopatris 423 

philosophy 394 

Phocylides 393 

Phoebus of Antioch 129 


Photios, patriarch of Constantinople 4, 424 


phourkisis 175 

physiognomists 243, 250 

Physiologos 106 

pigs 341-345, 449 

pilgrimage to Mecca (hajj) 186, 196, 266, 
267, 276, 310-313 


Pingree, David 396, 398, 399, 407, 418, 420 


planets 8, 48, 51, 96, 239 

Pliny 143 

poetry 130, 165, 209-210, 250, 353, 393 

Poliorkétika 78 

polo, see tzykanion, tzykanizó 

Polyaenos 427 

polygamy 21, 50, 75, 96, 252 

pomegranate 389 

pork 256, 340-345 

Poseidon 203 

Praetorium 412 

prayer 147, 247, 252, 285, 294, 295, 335- 
337; see also salà 

praying for the people 294 

presbyter 285, 291 

priesthood 428 

priestly duties 285-303 


priestly ordination 293 

priests 75, 99, 139, 145, 147, 247, 251, 253 
254, 269, 285-303, 457 

proedros 218 

prologues of the Oneirocriticon 32 ff. 

Prometheus 58 

prophecies on Constantinople 393 

prophecy 162 

prophets 21, 24, 145, 146, 148, 162, 243, 
247, 265, 269-285 

Prosarhythmus, see rhythmical patterns in 
prose 

proskynésis 55, 57, 27] 

prostration 247 

protospatharios 412 

proverbs 165, 369 

Psellos, Michael 1, 393, 401 

Ptolemy Philadelphos 410 

pulsation 406, 410 

pumpkins 435-436 

Pythagoras 408 


gabban 335 

Qadariyya 287 

gadi 315, 332; see also judge 

qà'id 214 

Qatada 180 

gibla 186, 294, 295 

Qisas al -anbiya’ 157, 164, 167 

giyás, see analogy 

qualities of the dream interpreter 165 

Qur'an 53, 56, 129, 131, 146, 147, 148, 
157, 160, 162, 163, 164, 165, 178, 179, 
181, 197, 228, 230, 234, 236, 250, 251, 
257, 258, 259, 260, 261, 263, 264, 267, 
270-271, 274, 277, 280, 287, 288, 289, 
291, 295-296, 300, 303, 305, 306, 311, 
313, 338, 339, 347, 348, 350, 353, 354, 
355, 356, 357, 359, 360, 362, 366, 372, 
373, 413 

Qusta b. Ltiqa 244 


Raban al-Tabari 243, 244 
rabbis 251 — 
Rabi‘ah b. Umayyah b. Khalaf 383 
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rabolion, see geomancy 

rahba (terror) 307 

rühib (monk) 307 

rain 379-381, 436 

ra'is 192 

rakaba farasan 205, 236 

ramblion, see geomancy 

raml, see geomancy 

ragaba, pl. rigab 197 

ras 185, 192, 193, 236 

ras mal 236 

Ras@il ikhwan al-safa’ 131-132 

reading 145, 147, 269, 293, 295-296, 285, 
447; see also books 

red 339 

Resurrection of the Dead 7, 12, 21, 24, 49, 
145, 148, 256-258, 351, 353 

Revelation 357 

revelations and visions from God 238 

revolt of the Arabs 12, 380, 383-384 

rhythmical patterns in prose 
(Prosarhythmus) 86-88 

Ricklin 112 

Rigault (N. Rigaltius) 9, 10, 11, 63, 104, 
110, 111, 113, 120, 121, 127, 

ring 338 

riyāsa 185, 192, 236 

Rochefort, Gabriel 3, 93 

Romanos | Lekapenos, emperor 416 

Romanos II, emperor 416 

roof beams 387, 446 

Rosenthal, Franz 136-138 

royal people 290 

Ruelle, C.-E. 18, 120, 121 

Rum 245, 246, 248, 312, 417 


Saadi, Abdul Massih 242 

Saanisan, king of Persia 32, 41, 43, 47 

Sabians 55-56 

sacraments 239 

Sahib al-barid 225; see also Master of the 
^ Post: 


l sahib al-'adhàáb 225 


sahib al-jaysh 225 


:Sühib al-kharaj 225 


sahib al-shurta 225 . 

Sahl b. Bishr 400. . eiut 
Sa'id b. al-Musayyab 377 
saint 446 


sala (prayer) 295, 336; see Pls Bye " 


Salerno 415 

Salim Abi-l-‘Ala’ 425 zu 

Sàlim al-Harràni, see Salmas 

Salm al-Harràni, see Salmanas 

Salmanas 402-403 

salt 101, 102, 438-440 

Sambucus, see Zsámboky 

Samonas 412 

sandals 64, 66, 339 

Saracens 412 

Saturn 9, 223, 224 

Scala Paradisi 241 

sceptre 58 

scientific literature 9l -92 39 

scribe 223, 225; see also ti 

scriptural quotations in the On 
78, 161, 163, 259, 354- 356. 


semitisms 372 
Septuagint 372 


sexual intercourse 5 
shaving hair 146 
sheep 77, 191, 194, 1 
shield 248 "3 
shoulder blades 
Sicily 415-417 

sick person 449° 
silver 328-33 
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Simon magos 327 

sirat (bridge accross the infernal fire) 264 

Sirhan 132 

sklérochalinos 205, 236 

skorpismos 228, 468; see also eiskosmisis 

Slavonic language 5, 238, 409 

smoke 48, 450 

snake 247 

social position of the dreamer 9, 42, 60, 
150, 154, 155 

soldier 247 

Solomon 247 

Sonderkamp, Joseph 407 

sounding board 64-65, 66, 145, 147, 319- 
321 

southern Italy 415 

Sozomenos 175 

St. Constantine/Cyril 424 

St. Epiphanius 393 

St. Michael the Synkellos 412-413 

stars 1, 49, 55, 76, 84, 210, 213, 215, 222- 
229 

staurósis 175 

steelyard 333-335 

Steinschneider, Moritz 17, 18, 23 

stemma codicum 109, 122, 123 

Stephanités kai [chnélatés 14, 420 

Stephen of Alexandria, see Stephen the 
Philosopher 

Stephen the Philosopher 398, 425 

stones 247 

strangling 449 

Stratégikon of Maurice 425 

Strohmaier, Gotthardt 22, 138, 139, 200, 
201, 423 

Strouthia 95 

Stylianos Zaoutzes 218 

Suda Lexicon 74, 423 

Sufism 313, 315 

sugar 65, 67 

Sugarcane 21 

Sulayman, caliph 377 

sultan (power) 199-200, 235, 291 

sultans 148, 247, 299 


sun 8, 48, 49, 51, 168, 208-217, 218, 223 
228 

Supplies of a Traveler (Zàd al-musáfir, 
Ephodia tou apodémountos) 11, 406 

swine 190 

Symeon Metaphrastes 393 

Symeon Seth 14-15, 406, 420 

Synesios of Cyrene 1, 242 

Syntipas 420 

Syrbacham 32, 34, 36, 41, 42, 103, 149, 
150, 152, 160, 161, 163, 164, 165 

Syria 17, 64, 379 

Syriac dreambook 237-240, 362 

Syriac language 65, 81, 82, 86, 89, 144, 237 

Syriac model of the Oneirocriticon 63-64 

Syriac translation of Artemidoros 136-139 

Syriacisms 137, 138 

Syrian ethnicity 11, 64, 66 

Syrianos 427 


Tafsir al-ahlam al-kabir 28 

tahrif 289 

tail of a horse 204-205 

Talmud 129, 235, 353, 386, 388, 452 

Tannery, Paul 408 

Tarphan 32, 34, 36, 40, 41, 53-54, 103, 105 

Tarsus 404, 412 

tawl (power) 365 

teachers 21, 145, 146, 269-285 

tears 436 

technical terms, financial and administrative 
4 

teeth 247, 453 

temples 49, 170, 198-203, 299 

tent of Abraham 75 

terrace 446 

textual parallels between Artemidoros and 
the Oneirocriticon 168-169 

Themistios ! 

Theodora Doukaina, empress of Michael 
VIII 408-409, 420 

Theodore Abū Qurra 147, 356, 413, 414, 
420 

Theodore Prodromos 393 
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Theognis 353 

Theophanes Continuatus 411 

Theophanes Graptos 407 

Theophanes Nonnos 144, 407 

Theophanes, Chronographia 398 

Theophilos of Edessa 397-398 

theoretical principles of dream 
interpretation 16, 238 

Thomas, patriarch of Jerusalem 420 

thorns 370 

Thucydides 427 

Tigris 390 

Tihon, Anne 396 

time required for the fulfillment of a dream 
156, 158, 238, 239, 434, 451-452 

time that a dream is dreamt 9, 151, 152, 
158, 238 

Tollius, Jakob 121 

Torah 129, 251, 353, 362 

trees 55, 87, 88, 148, 158, 159 

Tricassus Mantuanus 10 

True Cross 183, 186 

truthful dreams 238 

truthfulness of dreams according to the day 
of the week in which they are dreamt 
242 

truthfulness of utterances by angels 267- 
268 

truthfulness of utterances by Christ 270, 
277 

truthfulness of utterances by holy figures 
270 

truthfulness of utterances by icons 282 

truthfulness of utterances by prophets 283 

tül (length) 365 

Turkish language 16 

Tuhfat al-multik 134 

Izykanion, tzykanizó 70-71, 75, 124 


‘ulama 313, 338 

Ullmann, Manfred 138-139 

‘Umar al-Khayyàm 297-298, 375, 389, 391 
‘Umar b. al-Khattab 383 

Umayyad dynasty 377 

umma (nation of islam) 251, 290, 357 


unknown person 126 
urination 376-379 
utterances of kings 198 


Vattier, Pierre 113, 395, 446 
Venancius of Moerbeke 118 
Venus 9, 48, 49, 223, 224, 398 


vernacular language (Arabic) 418 
vernacular words and expressions 67, 68 


virgin 465 


> 


vizier 187, 202, 218, 221, 222, 224 


Volksliteratur 91 
vomit 248 


wali 214, 365 

wall 446 

Wansleben, Johann Michael 15 
warfare 73 


water 247, 345, 346, 379-381, 390 


way of life of the dreamer 155 
wheat 368-370 

whips 318 

white clothes 366-367 

William of Aragon 118 

wine 346, 349 

wine making 349-350, 358-359 
wolf 247, 449 


woman delivering a sermon 201-202. 
woman leading prayer 206-200 - — 
woman priest 285, 286, 296-299 
woman ringing the sounding board 32] E. 


women 149, 217 
wood 328-330 
writing 447 
Wüstenfeld, F. 16 


Yazid 1I, caliph 130, 377 
yellow 339 


young person 125, 126, 146, 196, 247, 304, 


315-317, 458 
yunáni (Greek language) 4 17 


Zad al-musáfir, see Supplies ofa 
zamara 70, 73, 101 porum 


Traveler 
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zatrikion, zatrikizo 70, 73 zoulapion, zoulapin, see julep ` 
Zayn al-Tabari, see Raban al-Tabari Zsámboky, János (Johannes Sambucus) 5, 
zina 465 7, 12, 108 THE 


Zoroaster 407 zunnār 324 : 
Zoroastrianism 47, 48-51, 243, 245, 251, ^ Zuretti, C. O. 408 MEDIEVAL MEDITERRANEAN 
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